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Every religious system in the world has contributed to human kind numerous cultural 
heritage sites and monuments representing the highest level of the time, which were 
created based on people’s outlook on the world, their beliefs and feelings and 
exchanges of different civilizations, along with continued progress and development of 
social productivity. These religious systems are so prevalent and significant that every 
criterion for World Heritage sites is involved with religious heritage. For example, As 
for Criterion I, “to represent a masterpiece of human creative genius”; religious 
elements are manifested in numerous architectural, sculptural and painting heritages. 
With regard to Criterion II, “to exhibit an important interchange of human values”, the 
spread and development of religion are reflected in many heritage systems. And 
outstanding examples are available to respond to Criterion III, “to bear a unique or at 
least exceptional testimony to a cultural tradition or to a civilization”; Criterion IV, “to 
be an outstanding example of a type of building, architectural or technological 
ensemble or landscape”; and Criterion VI, “to be directly or tangibly associated with 
events or living traditions, with ideas, or with beliefs, with artistic and literary works of 
outstanding universal significance”.  
We may notice that outstanding examples of Buddhist heritage can be always found 
among representative heritages that reflect each of all the criteria. In particular, 
Buddhist heritages of China, Japan and South Korea, such as temples and grottoes, also 
meet Criterion V, “to be an outstanding example of land use”, thanks to their similar 
preference to and utilization of favorable geographic positions, landforms and 
vegetation (which refers to principles and methods for land section and planning based 
on the similar concepts of “Fengshui”) and building orientation accommodated to local 
climates.  
Of all the 1,007 entries inscribed on the World Heritage List, there are 779 cultural 
heritage sites and 31 mixed sites of cultural and natural heritage. Among them, more 
than 20 are explicitly defined as Buddhist ones, not included those contained in 
historic cities, quarters and villages, cultural landscapes, cultural routes, mausoleums, 
palaces and holy mountains.  
The Operational Guidelines for the Implementation of the World Heritage Convention 
sets a basic condition for the review of nominated cultural properties, that is, 
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Outstanding Universal Value. OUV includes three key elements: one or more than one 
applicable World Heritage criteria, authenticity and integrity, and good conservation 
management. This set of required conditions is vividly described by IUCN colleagues as 
“three major elements support OUV”, although some hold that conservation 
management should not be considered “value”, but a requirement and condition of a 
different domain. My view is that given the precondition that OUV should be 
compared and analyzed worldwide, the three OUV elements should be defined as “one 
or more than one applicable World Heritage criteria, authenticity and integrity, and full 
comparative analysis”. Accordingly, the illustration should be revised. Review of 
nominated files should thus include two aspects – OUV and conservation management 
reality.  
Nevertheless, the Operational Guidelines is still the international consensus and 
effective document we must abide by. Comparative analysis is simply required as a 
separate section of nomination files.  
Another issue when coming to OUV is the more abstract generalization of the term 
“value”. Generally speaking, the most basic value of cultural heritage, if viewed from a 
highly generalized and abstract perspective, refers to its historical, scientific and 
aesthetic value, although “value” is in itself a result of human consciousness, feeling 
and perception. But comparatively speaking, these three values is widely recognized by 
the international community as cultural heritage’s inherent and most basic values 
which bear common significance to human society and thus are universal and should 
be respected and safeguarded. Also because of this season, the International 
Convention for the Protection of Cultural Property in the Event of Armed Conflict came 
into being. Derivative value, or in other words, various second effects and functions, 
comes on the basis of these three basic values. But derivative values can hardly, on 
many occasions, come into stable international consensus; sometimes different values 
and modes of treatment may result from religious or racial differences, which would 
even lead to devastation of religious heritages of another civilization system. Therefore, 
when some of my Chinese colleagues recently suggested adding “social value” and 
“cultural mechanism” (often referring to intangible cultural heritage) as the same basic 
value as the historical, scientific and aesthetic ones, I expressed my deep concern and 
reservation.  
The discussion now comes back to religion, that is, the potential quality of Buddhist 
heritage as World heritage. How to discover, identify and authenticate OUV of a 
nominated property? According to the articles of the Operational Guidelines, first, the 
whole premise is that the nominated property’s own unique quality and level can be 
testified through comparative analysis based on abstract generalization and 
observation. Second, a certain OUV value that comes up with the property’s own 
characteristics can be found. Just as mentioned before, Buddhist heritage has the 
possibility to meet almost every OUV criteria in terms of its level and way of creation. 
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But its own conditions should be qualified: it should have effective conservation 
management and a certain degree of integrity so as to develop a unique system.  
Authenticity is another aspect that may often be a difficult challenge for the process 
and result of nomination of Buddhist property. “Reconstruction” is a relevant concept 
and topic heatedly discussed by the international community. The reason is that many 
Buddhist properties are still serving the social life, spiritual activities and emotional 
needs of contemporary people and even needs of economic development. Thus they 
are living cultural heritages that are existing and developing.  
The Operational Guidelines cited the Nara Document on Authenticity to define 
elements required for the authenticity of a World Heritage site：  
Article 82： 
Depending on the type of cultural heritage, and its cultural context, properties 
may be understood to meet the conditions of authenticity if their cultural 
values (as recognized in the nomination criteria proposed) are truthfully and 
credibly expressed through a variety of attributes including: 
 form and design;  
 materials and substance; 
 use and function;  
 traditions, techniques and management systems; 
 location and setting; 
 language, and other forms of intangible heritage; 
 spirit and feeling; and 
 other internal and external factors. 
Points 1, 2, 5 are all material and static conditions. Traditionally, they are fundamental 
factors focusing on authenticity or degree of authenticity and thus have more weight. 
But they often pose challenges on Buddhist heritages, because Buddhist heritages are 
usually dynamic, instead of being static. So how to view and treat the authenticity of 
living Buddhist heritages? 
The following is a similar case we experienced. One of my old friends, Gamini from 
ICCROM, explained how complex it is to recognize the authenticity of Buddhist 
heritages, by taking the example of a pagoda built in Sri Lanka in the 2nd century BC 
and the country’s restoration traditions, based on the concept of “pious vandals”. Over 
the hundreds of years, along with changes of the time, the pagoda has been rebuilt 
and extended many times due to religious or political reasons. Undoubtedly, it still 
bear outstanding values. But how to evaluate its degree of authenticity? As an outsider, 
I express the following thought: the history related to this great pagoda must be 
accepted and religious beliefs and ways of protection must be respected. If more 
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suggestions are required, I would say that when restoration or expansion of the 
pagoda according to traditions and customs were made in the future, more efforts 
should be made to try to preserve original objects and states and use traditional 
designs, materials and techniques. On the other hand, inventorying and archiving 
should be properly done to keep writings, drawings, photos, videos and digital 
documents of historical research and current state record.  
Restoration of the sutra stone wall of Heri Monastery of Qinghai, China  
Heri Monastery is the largest Nyingma Sect monastery in Zeku county, Huangnan 
Tibetan Autonomous Prefecture, northwest China’s Qinghai province. It was originally 
a monastery in mobile tents roaming along with nomadic tribes. During the reign of 
Emperor Daoguang of the Qing Dynasty (1821 – 1850), a monastery of earthen 
buildings was built on a mountain slope 3,700 meters above sea level. Its sutra stone 
wall is the holy place for Buddhists of Heri Steppe and even the whole Tibetan area of 
Amdo. They believe that the spirit of the sutra stone wall bring them with peace and 
good fortune. With transmission from one generation to another, this sutra stone wall 
has become the spiritual totem of Tibetan Buddhists.  
In the 1930s, initiated by the 3rd
According to research documents, “The sutra stone wall is made of overlaying wood 
boxes of Tibetan sutras partitioned by stone boards of exquisite patterns. The two 
sides of the wall are surfaced with niches containing Buddhist statues, the top of which 
is decorated with Tamar edge wall and stone tiles. The wall is in a unique style”. Every 
morning, monks climb up to the slope, open niche windows and revolving sutra wheels. 
On sunset, they close niche windows. This is a unique religious rite involving the stone 
wall.  
 De’erdun Living Buddha, skilled stone carvers were 
invited from Golok to carve sutras together with local Buddhists. The sutra stone wall 
was completed in 1955, including 17 Buddhist sutras such as Gasang Sutra, two sets of 
“Kangyur”, one set of “Tengyur” and 108 sets of “Vedanta Sutra”.  
Years of tear and wear led to the collapse of the stone wall. It is imperative to restore 
the wall, both from the perspective of cultural heritage and from the religious need of 
the local community.  
In August 2014, Beijing Guowenyan Cultural Heritage Protection Center was assigned 
to compile the plan for the protection of Heri Monastery and its sutra stone wall. In 
communicating with local monks, pilgrims and experts, the project team found that 
the monastery side and the expert side differed from each other in the recognition of 
the value and authenticity of the sutra stone wall.  
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The monastery held that the sutra stone wall was initiated by the Living Buddha and 
the holy article of Tibetan people. Therefore it is their wish to complete the sutra stone 
wall which was then still in its unfinished stage. They hope to restore the original 
completed appearance of the stone wall based on historical records and the memory 
of local pilgrims and monks. By doing so, the rite of Buddha sunning and sutra wheel 
revolving can be continued, while avoiding possible loss or damage to sutra boards due 
to exposure in the natural environment. However, experts noted that Heri Monastery’s 
sutra stone wall, as a key heritage monument under the state’s protection, is valuable 
just because of its value in witnessing the history, recording Buddhist scriptures on 
stone boards, and demonstrating and carrying forward stone carving skills. The existing 
wall can meet and demonstrate the above-mentioned historical, documentary and 
artistic value. When restoring its original state, there is lack of detailed evidences. 
Therefore, experts insisted protecting the wall in its current state.  
This highly sophisticated case reminded me of my meeting with the renowned tenth 
Master Panchen of Tibetan Lamaism in Lhasa in 1986. When coming to the topic of 
protecting the original state of cultural heritage for the sake of authenticity, the 
master monk said, “I agree to your opinion. Newly-made objects are not cultural relics. 
Only old original objects have historical value and are deemed as valuable. Every 
monastery should abide by the Law on the Protection of Cultural Relics.” He also said 
with humor, “But the religious community may disagree with the cultural heritage 
department only on one point. If a Buddhist statue has its nose, ears or hands lost or 
damaged, the cultural heritage department may insist keeping its original state, but 
the religious believers would not keep it uncompleted.” 
There is no doubt that regarding this case, we need to strike a balance between the 
professional principle of maintaining the authenticity of cultural heritage on one hand 
and emotions of the religious community and needs of religious activities on the other 
hand, between the policy of freedom in religion and national laws on the protection of 
cultural heritage (since the wall is also a key heritage site under the state’s protection).  
My viewpoint is that first, a protective shelter should be built urgently, which should 
not cause direct physical impacts on the wall while preventing it from direct damage 
by wind, rain and sunlight. Then, efforts should be made to seek references and 
memory by senior monks so that the wall can be restored according to the concept of 
“anastylosis” as recommended by the Venice Charter. This process should be too hasty 
and reckless. When all efforts have been tried but no satisfying results and common 
consensus fail to be achieved, we can then resort to the solution with minimal impacts 
on reliable authenticity to restore the wall to its original state. But we should keep in 
mind that detailed mapping, surveying, recording and archiving work are needed for 
any of possible restoration solutions.  
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What I have never forgotten for years is the case about the restoration of Ta’er 
Lamasery, one of the six most famous monasteries of Tibetan Lamaism also located in 
Qinghai, in the 1980s and 90s. When discussing the restoration plan involving the 
principle of “original state of cultural relics not allowed for changes” as stipulated in 
the Law on the Protection of Cultural Relics, the monastery abbot, Living Buddha Aja 
said to me embarrassedly but earnestly, “According to the monastery’s tradition and 
religious practices, when every generation of abbot has the opportunity to rebuild the 
monastery, he must try to extend its area and scale, even if making it into one inch 
larger. Extension of buildings means the abbot’s merits and virtues, mission and 
responsibility.” I still remember that the request of the religious community was 
eventually accepted. But if it were to be done today, we may not trouble to change all 
its original elements, such as buildings, structures and layouts, but simply make 
adequate extensions outside the enclosure walls while recording the original state 
authentically. Is it a perfect solution to integrate the needs of both authenticity and 
religious development?  
In conclusion, so long as we are fully aware of the importance of authenticity and try 
our utmost to protect and preserve the original state and articles of cultural heritage 
and make detailed and reliable records of history while giving play to the realistic 
functions of religions and continue religious traditions, we will be sure to find an 
effective approach to appropriately address living characteristics of Buddhist heritage 
and OUV of World Heritage sites, including authenticity.  
Another issue that we may come across quite often, pertaining to characteristics of 
Buddhist heritage as living property and demand on the authenticity of World Heritage, 
is the reconstruction of historic buildings. Keeping in mind a balanced concept and 
attitude, we can always find a reasonable solution. Due to the limit on the essay length 
and complexity of the matter, I will not elaborate on this topic.  
Of course, we should also bear in mind that on one hand, needs of the society and 
religious activities must be respected; on the other hand, when faithful religious 
personages and pilgrims nominate their Buddhist heritages for the World Heritage 
status, we should not address their authenticity by a nihilistic, unconstrained or 
arbitrary attitude or approach.  
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BY BRITTA RUDOLFF1
“Can the significance of still-used religious buildings [and places] only be fully grasped 
by those who worship them?” (Grabar, 1988, p. 27) Or can places of religion and ritual 
be seen as universal in the sense of Outstanding Universal Value as defined in the 
context of the Convention concerning the Protection of the World Cultural and Natural 
Heritage (UNESCO, 1972)
 
2
These two questions can be responded to from two different perspectives. The more 
generic of these would be to consider whether places of religion and ritual can 
illustrate characteristics of universal significance while the more specific perspective 
would question whether any place – religious or otherwise – could be of Outstanding 
Universal Value as defined by the Operational Guidelines of the World Heritage 
Convention. I shall start with a brief reflection on the second, i.e. the concept of 
Outstanding Universal Value, as such may assist to put into perspective the term 
“universal” in the heritage field, as it differs significantly from the term “universal” as 
applied in the language of religion and ritual practice. 
 and hence as places which are of “significance which is so 
exceptional as to transcend national boundaries and be of common importance for 
present and future generations of all humanity” (UNESCO, 2013, art. 49). The latter 
would be a requirement if places of religion and ritual aimed at presenting nominations 
to be recognized as properties under the World Heritage Convention.  
Universal as in Outstanding Universal Value 
There seems a paradox at the heart of World Heritage Convention, in that all repeated 
discussions in governing bodies of the World Heritage Convention and UNESCO led to 
the agreement that cultural universals do not exist and the aim and objective of 
UNESCO is the protection and promotion of the diversity of cultural expressions3, not 
their universality. The implicit paradox in the composite term Outstanding Universal 
Value has been questioned since the earliest days of the Convention, when in 1977 the 
Committee attempted to reconcile the underlying philosophical concept with the need 
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to practically apply a certain set of criteria for listing judgements (UNESCO 1977, par. 
VI.A.17). In view of this need to operationalise value judgement, the discussion of 
Outstanding Universal Value was soon focused on the definition of criteria, which—
paying tribute to the dynamic nature of heritage perception—were revised several 
times aimed at identifying places of objective, global significance. Places of religion and 
ritual were never given a special place in these discussions but subsumed under the 
general notion of cultural heritage.  
Two developments in the 1990s, the 1994 Nara Document on Authenticity and the 
1998 World Heritage Global Strategy Meeting in Amsterdam changed the previous 
practice. In particular the Nara Document of Authenticity can be considered the 
‘cultural turn’ for the assessment of Outstanding Universal Value (Nara Document on 
Authenticity 1995). By stating that “the respect due to all cultures requires that 
cultural heritage must be considered and judged within the cultural contexts to which 
it belongs” the experts implicitly questioned the Convention’s practice of judging OUV 
with the aid of an international Committee. At the 1998 World Heritage Global 
Strategy Meeting in Amsterdam a group of experts for the first time in more than two 
decades discussed the concept of OUV independently of the nomination criteria or 
qualifying conditions (cf. UNESCO 1998).  
In reference to the recommendations of the 1994 Expert Meeting on the ‘Global 
Strategy’ in Paris, that the “list should be receptive to the many and varied cultural 
manifestations of outstanding universal value through which cultures expressed 
themselves” (UNESCO, 1994, 3), the meeting proposed to interpret OUV in thematic 
instead of typological frameworks. This particular recommendation was seminal in 
explicitly establishing an approach to assess OUV that was based on the awareness of 
the diversity and incomparability of local cultural heritage values. Its spirit was further 
reiterated in the conclusions of the Conference ‘Linking Universal and Local Values: 
Managing a sustainable future for World Heritage’ in Amsterdam in 2003 which 
emphasized “that universal and local values are part of a continuum, not a hierarchy, 
and should not be separated” (Merode et al. 2004, 166).  
The discussion on Outstanding Universal Value re-emerged during the 28th Session of 
the World Heritage Committee in Suzhou, 2004 which discussed the recommendations 
of the Linking Universal and Local Values Conference. It subsequently inspired the 
Russian Federation to host a special expert meeting on Outstanding Universal Value in 
Kasan in April 2005. The experts concluded among others that Outstanding Universal 
Value “will continue to evolve to accommodate changing perceptions and interpretations 
of heritage” (UNESCO 2005a, par. 7f). The very point was emphasized by the 
rapporteur of the Kasan Meeting, who added that the experts deliberately decided not 
to draft a fixed definition of Outstanding Universal Value as such would potentially 
prevent the dynamic evolution of the concept. The only pragmatic help offered was 
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the special note that the changing perception and application of the concept is well 
demonstrated by past Committee decisions and that the corpus of these decisions 
forms the corporate memory of the Committee which could be referred to for future 
judgments (cf. Ibid. par 7g).  
The above synthesis of World Heritage debates on Outstanding Universal Value up to 
2005, which has not been augmented much since, provides two frameworks for the 
interpretation of universal in reference to places of religion and ritual. They initially 
need to be judged with respect to both their global and local contexts; in particular 
considering the local religious values which form a relevant source for the creation and 
or conservation of these places. However, their universality in terms of the criteria 
established in the Operational Guidelines can be considered against the past decisions 
of the World Heritage Committee which allow understanding precedence 
interpretations of places of religion and ritual.  
Religious heritage: significance and signification 
If the World Heritage Convention aims at representation of the diversity of global 
cultural identities, then places of religion and ritual reflect the spiritual aspects of such 
identity. However, they are more often analysed and referred to according to a 
different systematic, so-called religions. Religions, as entities of identity-construction 
are assumed to create heritage, which is then referred to as a particular heritage type 
named spiritual, ritual, sacred or religious heritage. ICOMOS in its global gap analysis 
also references the category religious properties under which it groups “any form of 
property with religious or spiritual associations: churches, monasteries, shrines, 
sanctuaries, mosques, synagogues, temples, sacred landscapes, sacred groves (…) etc.” 
(ICOMOS, 2004, p. 55). This grouping suggests that in the World Heritage context 
religious heritage differs from other heritage – otherwise a church or mosque could 
simply be grouped as historic buildings. The same is suggested by a recent World 
Heritage Centre initiative to establish a thematic initiative on heritage of religious 
interest (UNESCO 2015). Many authors who support a distinctive typology of religious 
heritage argue that these expressions are particularly difficult to analyse and 
understand.  
The access to knowledge required to comprehend the expressions seems restricted as 
the initial quote of Oleg Grabar at the beginning of this paper suggests. Very few 
people could perhaps be considered to actually worship religious heritage while most 
rather worship or utilize that for which it functions as a signifier. Yet, the question 
remains valid: can only those value the heritage expression who know what it signifies? 
My response is yes, only those can fully appreciate its value. However, this equally 
applies to any other heritage expression, which can only be fully understood by those 
9
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who value it. Oleg Grabar reaches a different response in stating that “certain values 
attached to religious monuments are peculiar to them alone” (Grabar, 1988, p. 27). He 
argues that their peculiarity lies in their lack of openness to interpretation from 
differing religious contexts as opposed to, for example, aesthetic values which can be 
equally valued by everybody regardless of their religious beliefs (cf. Grabar, 1988).  
There is another small difference between religious and other heritage that I might 
more easily agree with. This difference lies in the justification of the definition of 
values, or rather in the inexplicability of this justification, which is no longer based on 
knowledge but replaced or at least paralleled by a larger concept of truth or rather the 
search for truth. Reflecting upon this, Mohammad Arkoun noted the emotional, 
metaphysical and spiritual function of religious heritage in that it “enhances the 
transcendental experience described as poetic, religious, absolute, divine, or sacred. It 
is a permanent force for the emancipation of the human condition from its limitations” 
(Arkoun, 1990, p. 29)  
While the shared transcendental experience or search for truth could be a good 
starting point for the discussion of religious heritage, most heritage professionals 
prefer to look at the heritage of one specific religion with activities and workshops 
promoted by many international bodies. In 1980 for example UNESCO patronised an 
international symposium on the conservation of Islamic heritage in Lahore Pakistan. 
The predominantly Muslim experts gathered concluded in a statement of principles 
that considering Islamic heritage was so specific that “Islamic scholars and specialists 
should be consulted” (UNESCO, 1980, p. 23) when identifying its significance. The 
statement also emphasises that the preservation of this heritage is primarily “the 
general duty of Muslims (…) in order to understand their due place in God’s creation” 
(UNESCO, 1980, p. 21) rather than a universal responsibility of an international 
community. The Cultural Heritage Committee of the Council of Europe has launched 
heritage discussions among “experts from the Christian (catholic, orthodox and 
protestant), Jewish and Muslim religions” (Council of Europe, 1998) and has adopted a 
recommendation for Europe on the ‘management of cathedrals and other religious 
buildings in use’ which rests upon the perception that “religious communities have 
very different attitudes to their physical heritage.” (Council of Europe, 2000, p. 347) 
Very few authors structured their consideration of religious heritage according to 
common themes rather than more or less formalized religious communities. One rare 
example is Gamini Wijesuriya who when talking about characteristics of sacred 
mountains prior to describing their perception in so-called religions, listed common 
metaphysical themes related to sacred mountains: centres of cosmos, symbols of gods, 
homes of god, locations of paradise, sources of fertility, places of ancestor spirits, 
places of inspiration, revelation, transformation and others (Wijesuriya, 2001, p. 54f). 
It is this conceptual approach of differing narratives but common themes that has to 
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be considered when aiming to present the universal aspects of religious heritage, in 
particular in a global context like the World Heritage Convention. 
The second aspect which is relevant to the consideration of significance for religious 
heritage is the specific quality it provides to its users. Religious heritage is inspired by 
narratives of faith, knowledge and truth. While the narratives represent the search for 
truth and the cultural identity of groups, its significance is at the same time, always, at 
least partly, a personal response to the truth identified. In return the response towards 
truth can be projected on objects or places as well as be practiced or acted, then often 
called ritual. While the specific action might seem insignificant or the object or place 
might appear arbitrary, they nevertheless function as signifiers and as such reflect and 
transport the meaning and knowledge of the narratives.  
UNESCO World Religious Heritage 
UNESCO policy documents explicitly highlight the contribution of religious heritage to 
the construction of local identity (cf. UNESCO, 2005b); however, the contents of its 
narratives are rather sensitive and delicate in intergovernmental decisions. UNESCO 
intergovernmental committees, including the World Heritage Committee, remain on 
safe ground when recognizing religious heritage for its aesthetical or historical qualities 
rather than its underlying narratives. This attitude, unfortunately, adds to the 
difficulties of nominations for religious heritage, which have to illustrate the 
completely complexity of use, valuation and even transcendence, while justifying 
Outstanding Universal Values in ways that conform to somewhat limited criteria and 
Committee requirements of neutrality and political, ethical and religious correctness.  
Mechtild Rössler reminds that sacred values “have not been recognised under the 
World Heritage Convention” (Rössler, 2001, p. 29). This does not mean that religious 
heritage sites or places are not inscribed on the World Heritage List but that the 
inscription is based on statements of OUV, which do not at all or not explicitly consider 
the narratives of religion or ritual that construct the heritage value. Some might argue 
the reason is the lack of universality of these narratives. Whether this is true or not, 
the consequence is that management priorities for these World Heritage Sites are 
defined by the Outstanding Universal Value identified and if religious heritage is listed 
solely or predominantly for its aesthetic qualities, future management priority will be 
directed at these4
The ICOMOS World Heritage List gap analysis of 2004 identified 234 religious 
properties (ICOMOS, 2004, p. 64), a number that has grown considerably since.
. Over the past 40 years, the World Heritage Convention has 
collected a considerable number of religious sites, where management expectations 
differ widely between religious communities and World Heritage experts, at time even 
posing risks to the transmission of the associated narratives. 
5 
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Explicit references to religious valuation in World Heritage statements of Outstanding 
Universal Value are far less. The World Heritage Committee has hence created a 
tradition of neutralizing the religious and ritual aspects of places of religion and ritual 
aimed at highlighting its universal characteristics. In some cases this may have seemed 
the only way of recognizing the properties suggested as religious traditions frequently 
claim exclusiveness in having the right way to knowledge, truth, salvation or whatever 
other goal, a claim that could hardly be ascribed to as universal.  
One also recognises such interpretation of universality in non-listing decisions of what I 
would refer to as dark world heritage: the former Nazi-German concentration camp of 
Auschwitz, the Island of Gorée or Robben Island. These sites are exceptional 
entries 
Religious Heritage of Outstanding Universal Value 
which – like all others – cannot be of equal value to humankind: yet they have 
their place on the list, as symbols of major historic events contributing to the overall 
story of humanity. With this dark side of heritage the Committee acknowledges a 
human history “full of cases where languages have been forbidden, where attachment 
to certain political symbols meant jail or death, where religious practices and beliefs 
were hidden or abandoned, where dress-codes and even length of hair were, and still 
are, fixed by rules set by those in power” (Arizpe et al., 2000, p. 27). Are narratives of 
religion that contribute to the story of humankind less universal than narratives of 
political oppression and slavery? Probably not, but in most cases they are less historic, 
often ongoing, and symbols of ongoing political oppression remain as sensitive as 
symbols of religion.  
“We must learn to grasp what we cannot embrace” proposes Clifford Geertz who at 
the same time admits “the difficulty in this is enormous, as it has always been” (Geertz, 
1985). It almost seems he was talking to the World Heritage Committee when he 
added that “it is in this, strengthening the power of our imaginations to grasp what is 
in front of us, that uses of diversity, and of the study of diversity, lie.” (Geertz, 1985, p. 
274) Following Geertz, I suggest that the World Heritage Convention can only reflect 
universal values when the proposed significance identifies the full range of diversity 
symbolised. Places of religion and ritual cannot be considered of Outstanding Universal 
Value without reference to their function as symbols to evoke meanings which “thus 
relate an ontology and a cosmology” (Geertz, 1973, p. 127) to aesthetic expressions. 
Heritage solely qualifies as universal if the complete narrative is conveyed and 
therefore intellectually graspable outside its immediate religious or ritual context– 
unless the narratives and thereby the value expressions contain secret elements. In 
cases where sites are associated with secret knowledge it might be preferable not to 
enter them on the World Heritage List. In all other cases as Claude Lévi-Strauss is 
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quoted to have said: “diversity is less a function of the isolation of groups, than of the 
relationships which unite them” (Arizpe et al., 2000, p. 27).  
When looking at nomination proposals for religious properties on the World Heritage 
List, it can be observed that most dossiers are predominantly descriptive or remain at a 
level that some would call objective; solely describing the physical features of the 
proposed property. Narratives of religion and ritual, if mentioned, are stated to be 
contained in or associated to the site but are neither described nor explained. If, for 
example, the State Party of Nepal informs the international heritage community that 
the significance of the seven monument groups in Kathmandu Valley has the “roots of 
their history buried deep in the legends of the Kathmandu Valley” (Thapa, 1979, p. 33) 
on the second to last page of a dossier that had spend 33 pages describing the 
architectural and urban fabric without any reference to legends of the valley. What are 
we supposed to understand of its so-called spiritual value? And this is not an isolated 
case. For the rock-hewn churches of Lalibela it is explained, that this unique 
conglomeration of churches is the result of “Lalibela’s remarkable history as the 
nucleus of the ‘New Jerusalem’,” or the association “with the Queen of Shaba and King 
Solomon” (Wolde, 1978, p. 5). But here, too, the Ethiopian authors do not deem it 
necessary to elaborate on what the connection to King Solomon and the Queen of 
Shaba is or what Lalibela as the ‘new Jerusalem’ could possibly mean and where this 
connection derived from. And – of course – why this is of importance to people today?   
Another simple question results: If neither the nomination dossier nor the management 
system take into consideration why people use these sites for religious and ritual 
purposes, how then can these places be preserved as active centres of worship? The 
same can be said of the alleged sacredness of sites. Statements claiming that a site is a 
goal to “the spiritual devotion of all communities throughout the world” (The 
Hashemite Kingdom of Jordan, 1980, p. 3) as stated for Jerusalem or even more absurd, 
that a site is “so deeply imbued with faith as to become sacred for the whole of 
humanity” (ICOMOS, 1985, p. 1) as attributed to Santiago de Compostela, simply do 
not assist in grasping the conception of sacredness for places of religion and ritual; 
especially if no further details follow. And they will to an even lesser extent help 
professionals develop a management system to preserve this very sacredness.  
Universal narratives of religion and ritual 
Only in some rare cases, the World Heritage Committee seems to have accepted the 
religious narratives presented in nomination files, often with statements which seem 
politically surprising. The nomination of the temple of Confucius submitted by the 
State Party of China sometimes reads more like a Confucian missionary compendium 
than like a nomination file: “If the mankind want to exist in the 21st century, they must 
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trace back to 2500 years to draw on the wisdom of Confucianism.” (Xianglin, 1993) 
Similarly, if we carefully read the formulation under which Itsukushima Shinto Shrine 
was nominated by Japan according to criterion (vi), we wonder whether it was not 
Shintoism as a whole that was listed World Heritage: “Criterion (vi): Shintoism is a 
religion that centres on polytheistic nature worship, the origin of which goes back to 
primitive times. Over its long history it has developed into a religion which became 
unique in the world, adopting continental influences to combine with its own 
indigenous traditions. Japanese spiritual life is deeply rooted in this religion. (…)” 
(Atsuko & Hiroshi, 1995, p. 1) 
The nomination dossier of Vadi Qadisha submitted by the State Party of Lebanon 
attempts to convince its readers, that an inclusion in the World Heritage List is 
justifiable, with the argument that the site bears the same level of religious 
importance as other sites already inscribed, referring specifically to the Egyptian 
monastery of Saint Catherine and Mount Athos in Greece (Asmar, 1997, p. 18). Other 
dossiers of heritage with presumed associations to region and ritual do not refer at all 
to its present religious significance or narratives. Based on their nominations, one 
could for example assume that neither the Ensemble of the Trinity Sergius Lavra in 
Sergiev Posad, Russian Federation, nor the churches of Chiloé in Bolivia, nor Pueblo de 
Taos in the United States have any spiritual value to their inhabitants or users.  
One exception which is definitely noteworthy is the Jongmyo Shrine in the Republic of 
Korea, which is not listed under criterion (vi) but curiously under criterion (iv) as an 
“outstanding example of the Confucian royal ancestral shrine (…) which is enhanced by 
the persistence there of an important element of the intangible cultural heritage in the 
form of traditional ritual practices and forms”. (ICOMOS, 1995, p. 68)6 The only sites of 
religion and ritual on the World Heritage List which amply aim to illustrate their 
narratives of religion and ritual are sites linked to indigenous traditional practices, such 
as Tsodilo in Botswana, Matobo Hills in Zimbabwe, Uluru-Kata Tjuta National Park in 
Australia and Tongariro National Park in New Zealand7
These four have different approaches of conveying the respective narratives but share 
a mutual approach of describing features which are of severe importance to the places 
but invisible to the non-initiated viewer. All four dossiers deviate considerably from 
what is usually called description of property.
. One may suggest that primarily 
oral cultures – or communities with a particular colonial history – have more profound 
expertise in conveying narratives of places of religion and ritual to listeners outside 
their own tradition, a real quality in terms of World Heritage recognition and 
management. 
8 In the nomination of Uluru-Kata Tjuta 
we learn that “The spiritual relationship with the land directs both everyday life and all 
ceremonial and religious activity” (Australian National Parks and Wildlife Service, 1986, 
p. 22). But in addition to this general statement, which may be found likewise in many 
14
종교유산의 세계유산적 가치 
 
other dossiers, the reader is also informed about the reason for this relationship and 
about how it affects present everyday life: 
“The outstanding universal value of the park is established by the huge monoliths of Uluru and 
Kata Tjuta, combined with the unique pattern of traditional land management and its basis in 
the oral narratives of ancestral beings of the Tjukurpa. (…) The Tjukurpa is an outstanding 
example of the indigenous Australian philosophy often referred to in English as the ‘Dreaming’. 
Anangu prefer that the term ‘Dreaming’ not be used since it implies events that are unreal, 
untrue or imaginary. During this time heroic beings travelled, singly or in groups, shaping the 
landscapes as they foraged, camped and interacted with one another, and performing 
prototypical ceremonies and establishing the laws of social conduct. Ceremonies must be, and 
are, performed according to the procedures established by the ancestors.” (Australian National 
Parks and Wildlife Service, 1986, p. 24) 
It would be exaggerated to expect the nomination dossier to explain in depth all 
ceremonies and customs derived from the Tjukurpa; nevertheless some examples are 
provided. Most essential for the nomination file are two core statements which 
concern the relation between the key narratives and the landscape as well as the 
management of Uluru-Kata Tjuta. I would encourage transferring the first statement to 
all properties on the World Heritage List: “To write that the landscape is ‘associated 
with’ the narratives, songs and art of the Tjukurpa, although accurate from a Western 
perspective, does not fully elucidate Anangu belief systems. For Anungu the landscape 
is the narratives, songs and the art of the Tjukurpa.” (Australian Heritage Commission, 
2002, p. 51) 
The term ‘associated with’ is hardly appropriate for any heritage narrative and in 
particular narratives of places of religion and ritual. In almost every cultural context 
the narrative is the heritage expression and the expression is only fully comprehensible 
through the narrative. The second important aspect is that the site is managed 
according to the Tjukurpa, and since several aspects of the narrative are considered 
secret knowledge for which “Anangu have asked that details are not disclosed in this 
nomination” (ICOMOS, 1994, p. 100), local initiates are indispensable for the 
management team. Particularly interesting is the ICOMOS evaluation of this nomination. 
The expert writing on behalf of ICOMOS was apparently so impressed by the narratives 
disclosed that substantial parts of the Tjukurpa descriptions were reproduced in the 
ICOMOS evaluation which finally noted that the dossier “is also worthy of 
commendation for its management system and policy, which is based on the 
perceptions and practices of the traditional owners of the land.” (ICOMOS, 1994, p. 104) 
ICOMOS evaluators do not always react so favourably to narratives of religion and 
ritual as can be seen in the case of Tsodilo where the evaluation entirely focused on 
physical landscape characteristics and rock art. In addition the formulation proposed 
for listing under criterion (vi) by Botswana was reduced to one of ICOMOS’ static 
standard phrases “immense symbolic and religious significance”. (ICOMOS, 2001, p. 61) 
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Compared to what was proposed by the State Party, to nominate Tsodilo as the home 
of all living creatures, at least the “home of the spirits of each animal, bird, insect and 
plant that has been created” (Mogami, 2000, p. 34), this seems quite a reduction. The 
contrary is illustrated in the case of the Matobo Hills, in which the ICOMOS evaluator is 
prepared to describe Matobo “as a sacred place – the seat of God (Mwari/Mwali), the 
home of ancestral spirits, and the focus of rituals and ceremonies linked to rain, 
harvest, disease and appeasement of spirits” (ICOMOS, 2003, p. 132). And in this 
evaluation ICOMOS explicitly, and according to my knowledge for the first time, 
identified the “atrophying of interest in traditional beliefs” (ICOMOS, 2003, p. 135)9
The Universal is the particular and the particular is the universal  
 as 
a major threat to the conservation of the property.  
If the World Heritage List in recognizing Outstanding Universal Value aims at 
representing the complete cultural diversity, including religious diversity, of our globe 
then it requires that in a literal but also holistic sense only the sum of its parts, the 
compilation of the vast entirety of heritage significances can indeed be called universal. 
Heritage of universal value is everything that people value as their heritage or 
inheritance, which constantly changes, as the perception and interpretation of 
heritage changes. In brief, Outstanding Universal Value must comprise the diversity of 
values, including those derived from narratives of religion and ritual, and thereby is an 
inevitably global concept. Outstanding Universal Value hence itself could possibly be 
used as an equivalent to “world heritage of mankind as a whole” (UNESCO 1972, 
preamble); the universe being the solely universal. 
In consequence the particular heritage expressions and manifestations of religion and 
ritual aimed to be listed in the framework of an international convention would need 
to be considered either incapable to demonstrate Outstanding Universal Value—as 
they are only specific parts of the entirety—or pars pro toto, all bear Outstanding 
Universal Value since the concept is dependent on the accumulation of every single 
one of its manifold aspects. In both cases, the quest to identify particular heritage sites 
to meet the concept of Outstanding Universal Value—in opposition to others who 
don’t—remains problematic. When aiming to recognize diversity in expressions of 
religion and ritual it might be worthwhile to list values of outstanding particularity, to 
seek the distinct instead of the universal. Such approach is indeed reflected in the 
precedence cases the World Heritage Committee established in most of its listing 
decisions.  
Outstanding Universal Value of places of religion and ritual then is, or at least would 
aim to be, their mutual presence, their reflection on the World Heritage List as such. It 
is this list—not only the sites inscribed on it—that we pass on to future generations as 
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a testimony of what we considered to best reflect our global heritage diversity over 
time. Are the criteria currently used capable of identifying particularity of the universal? 
Interestingly enough, if one reads through the current ten criteria while thinking of 
something particularly distinctive rather than something universal, they still make 
perfect sense. Perhaps a redefinition of Outstanding Universal Value as the entirety of 
human cultural expressions, reflected by the diversity of particular features and 
concepts constructing human existence and truth could, solve the dilemma and would 
allow for the significance of places of religion and ritual to be fully grasped by those 
who use them but yet be fully valued by all. 
                                                          
1 This paper has been prepared for the International Conference on Religious Heritage, which takes place on 
the 24th of April 2015 in Magoksa Temple, Korea. Certain segments and thoughts of this paper had been 
presented in earlier publications, in particular my book Intangible and tangible heritage: a topology of 
culture in contexts of faith. Bonn, Manama, New York: Scientia Bonnensis, 2010, and my article Local 
Identity on the Global Stage – On the Challenges of Representing Diversity” in World Heritage and Cultural 
Diversity – Challenges for University Education, Eds. Marie-Theres Albert, Dieter Offenhaeusser, Frankfurt 
am Main, London: IKO, p. 104-112. 2010. 
2 The Convention Concerning the Protection of the World Cultural and Natural Heritage will henceforth be 
referred to with its more common abbreviation as the ‘World Heritage Convention’. 
3 This objective has since 2005 been formalized in the Convention on the Protection and Promotion of the 
Diversity of Cultural Expressions’ (cf. UNESCO 2005).  
4 The Operational Guidelines to the World Heritage Convention regulate this clearly: “At the time of the 
inscription of a property on the World Heritage List, the Committee adopts a statement of Outstanding 
Universal Value (…) which will be the key reference for the future effective protection and management of 
the property.” (UNESCO, 2013, § 51) 
5 I have refrained from recalculating myself to provide an updated number until 2015. The selection of sites 
considered religious properties is completely arbitrary and it might be difficult to apply the same 
benchmarks which were used in the initial study.  
6 I am not entirely sure that Jongmyo Shrine was indeed nominated under criterion (iv). The State Party 
Korea had in the nomination dossier requested to list Jongmyo Shrine under the criteria (ii) and (vi). 
ICOMOS in its evaluation proposes inscription under criterion (iv) with a text that fits as much under (iv) as 
it would under (vi). This raises the question whether criterion (iv) was indeed intended or is a typographic 
error intended to mean criterion (vi).  
7 Three of these four sites required two nomination dossiers to receive acknowledgement of their cultural 
qualities. Both Uluru-Kata Tjuta and Tongariro were initially nominated as natural sites and had their 
cultural criteria added at a later date. In the case of Matobo the initially mixed nomination of 1983 was 
evaluated negatively by IUCN which postponed the nomination endeavour until the re-presentation of the 
file as a cultural landscape in 2002.  
8 I have to highlight that the current format of World Heritage Nomination proposals does not encourage 
the description of narratives. Although in the case of cultural properties, the description is supposed to 
contain “whatever elements make the property culturally significant” (UNESCO, 2013, annex 5), the 
following listing of elements primarily refers to the standards: architectural style, date of construction etc.  
9 The evaluator refers to concerns raised by the elders he met during the evaluation mission: “Concern was 
expressed to the evaluator by elders that younger people did not show much interest in learning and 
carrying on the traditions.” (ICOMOS, 2003, p. 135). 
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Christianity is the world’s largest religion and counts today about 2.4 billion adherents. 
Christians believe that Jesus Christ, who lived about 2000 years ago, is the son of God 
and the saviour of humanity. Christianity is rooted in Judaism and its faith is based on 
the sacred texts of the Bible, especially the New Testament that tells the life of Christ.  
The history of Christianity is complex. Originated from Palestine and Israel, it spread 
fast to the Near East and became the state religion of the Roman Empire in the 4th 
century, and of many other countries in the following centuries. With the age of 
colonisation in the 16th century, Christianity spread to America, and the coasts of Africa 
and Asia. In the 19th and 20th
Many divisions marked the history of Christianity. Today, the four largest groups of 
Christians are: the Roman Catholic Church, the Orthodox Church, Anglicanism, and 
Protestantism. The Catholic Church is a centralised institution, headed by the Pope in 
Rome. The Orthodox Church is composed by 14 independent regional Churches, 
including the Orthodox Churches of Greece, Russia, Romania, Bulgaria, Serbia etc. as 
well as an Orthodox Church of America. Anglicanism resulted from a schism of the 
Church of England from the Catholics in the mid-16
 centuries, new missionary movements from Europe and 
the United States diffused Christianity to the heart of Africa, deep China, Japan and 
Korea.  
th century and became a world 
religion in the 19th century thanks to the British Empire. Protestantism is a generic 
term that covers several reformation movements from the 16th
Christianity has a complex history, and therefore Christian heritage is particularly rich 
and plural. It has a strong unity because it is based on the faith in one unique God, but 
it also has a great diversity because it is spread across the world since centuries and 
evolved to many autonomous movements that have their own identity and heritage. 
For this reason, we could say that Christian heritage is both universal and local. 
 century, amongst 
others Lutheranism, Calvinism and Anabaptism, as well as later movements such as 
Methodism, Baptist churches, Adventism, United churches, Pentecostalism, 
Evangelicalism, etc. All these Churches and movements have different institutional 
structures and liturgical practices. 
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Christian heritage is universally rooted in Christ and in the Bible, and locally rooted in 
all possible human cultures.  
This lecture aims to give an overview of the diversity of the Christian heritage that is on 
the World Heritage List, as well as the different criteria used to evaluate its 
outstanding universal heritage value. The lecture is structured in three parts: 
A. Focus on the earliest World Heritage nomination batch of 1978 that contained 
five Christian heritage sites, and will examine the criteria used from the 
beginnings. 
B. Definition of different categories of Christian World Cultural Heritage and 
evaluate their outstanding universal values as well as their local meaning.  
C. Evocation of Christian intangible World Heritage.  
 
A. Christian Heritage in the first World Heritage batch of 1978 
The Convention Concerning the Protection of the World Cultural and Natural Heritage 
was signed in Paris on 23 November 1972. The first twelve properties were entered in 
the World Heritage list by the Intergovernmental Committee for the Protection of the 
World Cultural and Natural Heritage during its meeting in Washington in September 
1978. Five of the twelve are or contain Christian Heritage: the Cathedral of Aachen in 
Germany, the eleven rock hewn churches of Lalibela in Ethiopia, the historic city 
centres of Quito in Ecuador and Cracow in Poland, and the Royal salt mine of Wieliczka 
in Poland, which contain underground Christian chapels. These five properties are 
spread over three continents (Europe, Africa and South America) and belong to 
different times (early medieval, late medieval, colonial, and modern).  
The nomination of the Cathedral of Aachen was without any doubt the most 
predictable choice from a Western point of view. It is an individual monument that 
played a central role in the identity building of medieval Europe, both political and 
religious. Built around 800, the cathedral was the palatine chapel of Emperor 
Charlemagne, who was buried there, and became a place of pilgrimage and a place of 
coronation of the German kings. The cathedral was enlarged and enriched during the 
centuries.  
The nomination is based on four criteria. The cathedral is considered a masterpiece of 
architectural genius (criterion i), a prototype of religious architecture during the 
Middle Ages (criterion ii), an outstanding example of the building type of palatine 
chapels (criterion iv), a symbol of unification of Byzantine and Western cultures and a 
place of authentic living traditions including a pilgrimage (criterion vi).  
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The rock hewn churches of Lalibela in Ethiopia are a unique ensemble of eleven 
churches from the 13th
The nomination is based on three criteria. Lalibela churches are considered a unique 
artistic achievement, in their execution, size and the variety and boldness of their form 
(criterion i), a substitute to the pilgrimage places of Jerusalem and Bethlehem that 
were no more accessible to Ethiopian pilgrims in the 13
-century Ethiopian Christianity. Carved in the mountains, they 
are located close to traditional villages and are still a place of pilgrimage.  
th
Despite the history of Quito in Ecuador and Cracow in Poland is very different, both 
capital cities have a strong Catholic identity and contain important Christian heritage. 
Cracow was the medieval capital of Poland and conserves its royal palace, its city wall, 
numerous old houses, a medieval university, a medieval cathedral where the kings of 
Poland were buried, as well as several churches, monasteries and one synagogue. 
Furthermore, Cracow possesses many treasures of culture, art and literature.  
 century (criterion ii), and an 
exceptional testimony to the civilization of Ethiopia, including the churches and 
extensive remains of vernacular architecture (criterion iii).  
Quito was founded in the 16th
The Royal salt mines of Wieliczka and Bochnia in Poland are first of all industrial 
heritage, that illustrate the historic stages of the development of salt mining 
techniques in Europe, from the 13th to the 20th centuries (criterion iv). The mine 
galleries contain several underground Catholic chapels that testify to the miners’ social 
and religious traditions and expressions of popular art.  
 century as a Spanish colonial capital on the ruins of an 
Inca city and is considered the best-preserved, least altered colonial historic centre in 
Latin America. The churches of the three most important missionary religious orders 
(the Franciscans, the Dominicans and the Jesuits) are typical Baroque architecture and 
contain numerous art masterpieces that resulted from an original fusion of Spanish, 
Italian, Moorish, Flemish and indigenous art.  
 
B. Categories of Christian World Heritage 
The following batches of 1979, 1980 etc. up to 2014 included many Christian Heritage 
monuments and places. Today the World Heritage List includes 779 cultural and 31 
mixed properties. On that total of the 810 properties, 276 are or contain Christian 
Heritage. That is to say that more than 1/3 of World Heritage cultural properties have 
a more or less direct link with Christian Heritage. 
In order to evaluate the specificity of Christian World Heritage, I ranked the 276 
properties in nine categories:  
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1. Main seats of religious traditions 
Some of these places are shared with other religions, such as the Old City of Jerusalem 
(WH 1981), the holy city of Judaism, Christianity and Islam. Bethlehem, the place 
where Christ was born, is a shared heritage of all Christians (WH 2012). Other holy 
cities, like the Vatican (WH 1984) are specific to the Catholics. Both Jerusalem and 
Rome have outstanding universal values according to criteria i, ii, iv and vi.  
The World Heritage List also contains Canterbury cathedral (WH 1988), the Mother 
Church of the worldwide Anglican Communion, as well as the Lutheran holy places of 
Eisleben and Wittenberg, Germany (WH 1996), where Martin Luther was born, worked 
and died. These places are of Outstanding Universal Value according to criterion vi 
because “they bear unique testimony to the Protestant Reformation, one of the most 
significant events in the religious and political history of the world, and constitute 
exceptional examples of 19th-century historicism.”  
 
2. Cathedrals 
Cathedrals are the most important churches of Christianity because they are the head 
of church provinces and the seat of a bishop. Besides the already mentioned cathedral 
of Aachen and Canterbury, many other cathedrals are inscribed on the World Heritage 
List: Chartres, Amiens, Bourges and Reims in France, Speyer, Hildesheim and Cologne 
in Germany, Tournai in Belgium, Sibenik and Porec in Croatia, Roskilde in Denmark, 
León in Nicaragua, Burgos in Spain, Kiev in Ukraine, Durham and Canterbury in England. 
Most of these cathedrals are medieval, that is to say prior to the Protestant reformation. 
Criteria i, ii, iv and vi are the most often used, but not necessarily all four together.  
 
3. Abbeys and monasteries 
Abbeys and monasteries were built by religious communities of monks or nuns. 
Contrary to cathedrals that always are urban, most abbeys are on remote places of 
great natural beauty, between heaven and earth, such as the Mont-Saint-Michel in 
France, the Monastery of Sinai in Egypt or the monasteries on Mount Athos and 
Meteora in Greece. Monastic life is especially important in the Catholic and Orthodox 
traditions, but also exists in Buddhism and Hinduism. The abbeys of Fontenay in France, 
Escorial, Guadalupe and Poblet in Spain, Alcobaça, Batalha, Belem and Tomar in 
Portugal, Lorsh, Maulbronn and Reichenau in Germany, Skellig Michael in Ireland, 
Müstair and St Gall in Switserland, Malbok in Poland, Fountains and Westminster in 
England belong to the medieval Catholic tradition. Some are still inhabited by 
communities of monks and contain libraries and fabulous treasuries of culture, while 
other are museums or are ruins. These differences are reflected in the criteria of 
outstanding universal significance, especially when abbeys are considered as centres of 
art and knowledge with rich libraries (criterion iv).  
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The Christian monastic tradition goes back to Early-Christian and Byzantine time. The 
Armenian monasteries of Haghpat, Sanahin and Geghard belong to the World Heritage, 
as well as an ensemble of Armenian monasteries in the Islamic Republic of Iran (WH 
2008). More recent Orthodox World Heritage monasteries are Rila in Bulgaria, Horezu 
in Romania, Studenica in Serbia, Ferapontov and Novodevichy in Russia. The World 
Heritage List also includes monasteries built in the new world such as the 14 
renaissance and baroque monasteries erected on the slopes of the Mount 
Popocatepetl in Mexico (WH 1994). 
 
4. Pilgrimage places 
Most world religions have holy places that attract pilgrims. The origin of these holy 
places can vary: some are places where a god made an apparition, other are places 
where holy person lived or where martyrs died. This is enough to attract millions of 
people and build sanctuaries where the god or the saint are worshipped as well as 
great infrastructures for welcoming the pilgrims. These sanctuaries contain a lot of art 
treasures and holy relics. Jerusalem and Bethlehem, the places where Christ was born, 
died and resurrected, are the most sacred pilgrimage places for the Christians. In Rome, 
many early Christian saints and martyrs are buried and their relics attracts pilgrims 
since about 2000 years.  
Most of the Christian medieval cathedrals and monasteries that already have been 
mentioned possess relics and attract pilgrims, but the great Catholic sanctuaries on the 
World Heritage List are Santiago de Compostela in Spain, Vézelay and Mont-Saint-Michel 
in France, Zelena Hora in Czech Republic, Wies in Germany, Kalwaria Zebrzydowska in 
Poland, the Sanctuary of Jesús Nazareno de Atotonilco in Mexico, and Bom Jesus in 
Brazil. The Sacrada Familia church designed by Antoni Gaudi in Barcelona is a modern 
World Heritage pilgrimage church.  
Pilgrimages always on a route: pilgrims come and go. Pilgrimage routes played a 
fundamental role in encouraging cultural exchanges between countries and people. 
(criterion vi). In 1993, the pilgrimage route of Santiago de Compostela was nominated 
World Heritage: it contains 1800 buildings along about 680 km long route through the 
north of Spain. The nomination mentions that the pilgrimage route of Compostela 
“remains a testimony to the power of the Christian faith among people of all social 
classes and from all over Europe”. 
 
5. Historic urban centres 
Many historic urban centres are nominated on the Wold Heritage List. All the cities in 
Europe and America have a Christian cathedral, churches, and other religious houses. 
The most remarkable case, of course, is the historic centre of Rome and its several 
hundred churches. There are more than 80 historic centres in Europe on the World 
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Heritage List. I will not enumerate them all, but mention some of them. In Italy, for 
example, Venice, Florence, Pisa, Naples, Siena, Ravenna, Urbino etc. are full of Catholic 
churches, art treasures and heritage relics that are in accordance with criteria i, ii, iii, iv 
and vi. Some of the most famous Christian Heritage are located in the historic centre of 
Paris and in the Kremlin in Moscow.   
Some old historic centres like the holy city of Jerusalem contain religious heritage of 
several different religions: Judaism, Christianity and Islam. Another similar case is 
Istanbul and well as the endangered heritage cities of Aleppo and Damascus in Syria. 
Furthermore, several Spanish historic centres contain historical synagogues and 
mosques. The most fascinating cased of religious transfers between Christianity and 
Islam are the Byzantine Hagia Sophia that became a prestigious Turkish mosque in the 
15th century, and the cathedral of Cordoba in Spain, that partially transformed and 
integrated the remarkable great mosque in the 16th
 
 century. These religious transfers 
have a great cultural significance. Old synagogues also can be found in Central 
European World Heritage cities, for example in Prague.  
6. Historic colonial urban centres 
With the Spanish and Portuguese colonisation in the 16th and 17th
The Portuguese colonies of Mazagan in Morocco, Ribera Grande in Capo Verde, and 
the island of Mozambique in Africa, as well as the colonial cities of Goa in India and 
Macao in China, are Christian Heritage worldwide. These places of encounter between 
different cultures favoured important interchanges of human values in the various 
fields of culture, sciences, technology, art and architecture over several centuries 
(criteria ii, iv and vi).  
 centuries, new cities 
or fortified military towns were erected in America and along the coasts of Africa and 
Asia. There are Catholic churches in all these places. The World Heritage historic 
centres of Quito, Mexico, Lima, La Havana, Panama, Ouro Preto, Olinda, Cuenca and 
many others in Latin America were built by the colonisers as ideal Christian cities with 
a cathedral, churches, monasteries and convents.  
A group of four baroque churches in Manila, Santa Maria, Paoay and Miag-ao are a 
Spanish Catholic contribution to World Heritage in South-East Asia, according to 
criterion ii: “The group of churches established a style of building and design that 
was adapted to the physical conditions in the Philippines which had an important 
influence on later church architecture in the region”, and criterion iv: “The Baroque 
Churches of the Philippines represent the fusion of European church design and 
construction using local materials and decorative motifs to form a new 
church-building tradition”. 
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7. Village churches and rural cultural landscapes 
Christian World Heritage is also present in traditional rural areas and villages. Without 
any doubt, the most iconic rural Christian Heritage are medieval wooden churches 
such as the “Stave” churches in Norway, and the “Tserkvas” churches of the 
Carpathian mountains in Slovakia, Poland and Ukraine. These serial nominations focus 
on one building type that often has a specific decoration (criterion vi) or is built 
according to traditional and local construction techniques (criterion iv). In Romania, 
the wooden churches of Maramures are on the World Heritage List, as well as the 
fortified rural churches of Transylvania and a series of rural churches in Moldavia that 
contain medieval wall paintings. Ten churches of Troodos Region in Cyprus are listed 
because of their remarkable Byzantine wall paintings. Other series of rural Christian 
World Heritage are the Romanseque churches of Van de Boi in Catalunia, Spain.  
Furthermore, several cultural landscape contains villages that all have one church, for 
example the Upper Rhein Valley in Germany, or the agricultural landscape of Southern 
Öland in Sweden.  
Two specific and unique contributions to World Heritage should be mentioned here. 
On the one hand, the serial nomination of thirteen “beguinages” or medieval 
peri-urban settlements for semi-religious women in Belgium. On the other hand, the 
“reductions” or settlements for the Christianization of the Indians that the Jesuit 
missionaries built in Argentina, Bolivia, Brazil and Paraguay during the 17th and 18th
In some regions, rural churches are in remote villages and are carved in the rocks. 
These churches are names “rupestrian” churches. The most famous is the Göreme 
Valley in Cappadocia, Turkey. In this case other criteria were used: the rupestrian 
dwellings are the essential vestiges of a civilization which has disappeared (criterion iii), 
and the spectacular landscape of the eroded natural valley in which nature and culture 
merge (criterion vii). The rupestrian churches of Matera in Italy belong to the same 
category of World Heritage.  
 
centuries. Most of these places are abandoned and present impressive ruins in great 
rural landscapes.  
 
8. Ruins and archaeological sites 
As we have seen, several cathedrals, abbeys and churches have been destroyed by fire, 
earthquakes or war and today are ruins. The cathedral of Macao, Fountains Abbey in 
England, or the Jesuit “reductions” of South America are iconic examples. Here should 
also be mentioned the antique archaeological sites along the Mediterranean see that 
have been Christianised from the late Roman Empire, such as Tipasa in Algeria, Dougga 
in Tunisia, Paphos on the island Cyprus. These World Heritage sites belong to a 
disappeared civilisation (criterion iii) and contain remains of churches and cathedrals 
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with often rich mosaic floors. The case of the antique city of Guatemala in Central 
America is rather unique because the colonial city, settled in the 16th
 
 century, was 
destroyed several times by earthquakes and floods. Finally, the capital was moved to 
the present location of Guatemala city and the old place was abandoned. 
9. Modern architecture 
The capital city of Brasilia, designed by Oscar Niemeyer and Lucio Costa and built from 
1956, is one of the exceptional modern ensembles that belongs to World Heritage. The 
monumental cathedral of Brasilia, with its fantastic structure in reinforced concrete 
and its glass walls and the Sagrada Familia of Antoni Gaudi in Barcelona are the two 
only significant modern churches on the World Heritage List.  
Making categories reveals great lacunas in Christian World Heritage. On the one hand, 
99% of Christian World Heritage is antique, medieval, or early modern architecture. 
The 19th and 20th
 
 centuries are nearly totally absent, except if churches from that time 
are located in inscribed historic centres. The iconic church of Ronchamp by Le 
Corbusier is on the tentative list but is not yet inscribed. On the other hand, most 
Christian World Heritage is Catholic and Orthodox, while Anglican and Protestant 
churches are nearly not represented. It is a paradox that one of the Anglican and 
Gothic Revival World Heritage churches is the little church on the prison island of 
Robben Island in South Africa (WH 1999).  
C. Christian Intangible World Heritage 
The third part of this lecture will switch to Intangible Cultural Heritage of the Humanity 
and briefly review Christian Intangible Heritage. The concept of World Intangible 
Heritage has been defined by the Convention for the Safeguarding of the Intangible 
Cultural Heritage, held at UNESCO, Paris in 2003. It is thus very recent and will certainly 
develop in the coming decades. Criterion vi of the World Heritage Convention of 1972 
recognised heritage “directly or tangibly associated with events or living traditions, 
with ideas, or with beliefs, with artistic and literary works of outstanding universal 
significance”. The Committee, however, mentioned that “that this criterion should 
preferably be used in conjunction with other criteria”. Since the 1990s it has become 
evident that cultural heritage is much more than monuments and collections of objects. 
It also includes traditions or living expressions inherited from the ancestors and 
transmitted generation after generation. Oral traditions, performing arts, social 
practices, rituals, festive events, knowledge and practices concerning nature and the 
universe or the knowledge and skills to produce traditional crafts, are intangible 
heritage.  
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We could say, from an anthropological perspective, that a religious spirit is present in 
most forms of intangible heritage. Traditional ancestral worldviews, indeed, fit in a 
harmony between the human being and the nature, and ritualise all the important 
events and decisions. The great world religions, including Christianity, often have 
superimposed their rituals on much older ancestral rituals related with life and death, 
or have replaced ancestral and nature gods by Christ, the Virgin Mary and other saints. 
This phenomenon of Christianisation is well known but often has left no material 
traces.  
In many cases, the Christian character of Intangible Heritage is explicit, especially in 
the case of processions related with pilgrimages, devotions of saints, and the cult of 
relics. Statues and relics are taken from the local church and carried in a procession 
through the village or the town. Religious events, however, are mixed with profane 
practices such as dances, music, and special food, the origin of which being often 
ancestral and traditional.  
 
Conclusion 
“World Heritagisation” is a process that certainly will expand in the coming decades. 
World Cultural and Natural Heritage, as well as Intangible Cultural Heritage of the 
Humanity will continue to evolve and integrate new items in a world polarised 
between the global and the local. We could foresee that some cases would combine 
World Cultural Heritage and Intangible Cultural Heritage. This is the case of the 
medieval historic town of Bruges, Belgium that has no less than four nominations in 
ten years:  
- the Beguinage of Bruges, as part of a serial nomination of the Flemish 
Beguinages (WH 1998) 
- the Belfry of Bruges, as part of the serial transboundary nomination of French 
and Belgian belfries (WH 1999) 
- the whole historic city centre of Bruges (WH 2000) 
- the annual procession of the Holy Blood (Intangible Cultural Heritage 2009) 
 
Since the 13th century a very precious relic of the blood of Christ is said to be 
conserved in Bruges. It was brought back from Jerusalem by a Count of Flanders and it 
is conserved in a church that became a pilgrimage place. Since centuries, the relic is 
carried every year in procession on Ascension Day through the town by the local 
population and all the religious communities. About 1700 people perform in the 
procession that ends with a common prayer. The Procession is a vibrant example of 
how a collective ceremony can unite a city through ritual enactment of its history and 
beliefs.  
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This lecture has shown that Christian heritage is particularly rich and plural. It has a 
strong unity because it is based on the faith in one God, but it also has a great diversity 
because it is spread across the world since centuries and evolved to many autonomous 
movements that have their own identity and heritage. As we have seen, most criteria 
of outstanding universal heritage value (i, ii, iii, iv, v, vi) can be used, both individually 
and in various combinations. For this reason, we could say that Christian heritage is 
both universal and local, sacred and profane.  
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1. Introduction 
UNESCO – World Heritage – Religious and Sacred Heritage 
http://whc.unesco.org/en/religious-sacred-heritage /  
 
Background 
There exist a great variety of religious and sacred sites that are representative of the 
different cultures and traditions of the world. Approximately 20 per cent of the 
properties inscribed on the World Heritage List have some sort of religious or spiritual 
connection. These properties to be found in most countries around the world would 
constitute one of the largest single themes on the List. Specific and significant spiritual 
meanings are mentioned to justify the Outstanding Universal Value of a large number 
of the World Heritage properties. Numerous historic cities on the List possess 
components of religious significance and are recognized as holy cities by different 
communities. 
According to ICCROM, living religious heritage has characteristics that distinguish it 
from other forms of heritage. Sacred sites, which, according to the UNESCO MAB 
Programme, "are indeed the oldest protected areas of the planet", and "have a vital 
importance for safeguarding cultural and biological diversity for present and future 
generations." Collectively, the religious and sacred properties capture a range of 
cultural and natural diversity, and each can singularly demonstrate the spirit of a 
particular place. 
The recent formulation of a new ICOMOS International Scientific Committee on Places 
of Religion, Worship and Ritual aiming at the "understanding, protection, conservation 
and management of places, which are valued as heritage predominantly for their 
(current) roles in religious and ritual contexts" 1 is ongoing and we might draw on the 
exchanges regarding its definitions.  
                                               
1
 The preliminary objectives proposed are  
 To identify and study diverse representations and uses of places of religion and ritual. 
 To protect and safeguard the tangible features including intangible associations related to 
places of religion and ritual for present and future generations. 
 To promote places of religion and ritual as platforms of learning and reflection, as well as 
valuable resources for dialogue, mutual respect and community involvement. 
 To facilitate research and documentation in addition to fostering awareness-raising and 
capacity-building activities concerning places of religion and ritual" 
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2. Values 
While values are at the heart of the World Heritage Convention with the definitions of 
Outstanding Universal Value', it was the Nara Document in 1994 that initiated the 
debate highlighting heritage diversity and authenticity of tradition. The Australian 
Burra Charter extended the debate in 1999 as to the geo-cultural locality of the values: 
Values - beliefs (standards), which have significance for a cultural group or an 
individual, often including, but not being limited to spiritual, political, religious and 
moral beliefs. 
Places may have a range of values for different individuals or groups and values are 
continually renegotiated2. 
The value that a community currently gives to a place needs to be compounded with 
its values and attitudes to its place and time, its past and future, including the 
netherworld and celestial expectations. 3  4   Values can be measured within the 
community (the particular) and across communities (the universal).  
Some thoughts on Jewish values 
Judaism over the years has had less emphasis on the physical manifestations of 
religion, perhaps a 'sour grapes' approach not having the opportunities for the building 
of massive edifices during a two millennia epoch of Diaspora suppression and even as a 
traumatic reaction to the megalomaniac building of Herod. First, Judaism tends 
towards an approach that people sanctify place more than place might sanctify people.  
There is a need to differentiate between the capacities of people sanctifying place with 
the values of an event where “every place I cause My name to be mentioned I will 
come unto thee and bless thee” and a place sanctifying people, whereby we can hold 
on to the horns of the alter. 5  Second, the concept of renewal is at the heart of 
Judaism with each person having to see themselves as if s/he was receiving the Law at 
Mount Sinai. These metaphysic and intangible values are not easily applicable to the 
World Heritage Convention but more relevant to the Intangible Heritage Convention 
and Memory of the World programme. Third, one of the thirteen basic tenets of faith6  
is the coming of the Messiah and the resurrection of the dead. Are these past 
communities to be reckoned with in the future?  Each of these three 'values' will 
                                               
2 Australia ICOMOS Code on the Ethics of Co-existence in Conserving Significant Places, 1998 
3
 Amos Rapoport, House, Form & Culture, 1969 
4
 Christoph Wulf, Anthropology (English Ed) University of Chicago Press 2013 
5  And Adonijah feared because of Solomon, and arose, and went, and caught hold on the horns of the 
altar. And it was told Solomon, saying, Behold, Adonijah feareth King Solomon: for, lo, he hath caught 
hold on the horns of the altar, saying, Let king Solomon swear unto me to day that he will not slay his 
servant with the sword. 1 Kings 1; 50-51 
6
  Maimonides, Talmud Sanhedrin, commentary on the Mishna 
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necessarily colour the attitude to cultural heritage, the attributes and conservation 
policies. 
The Mishna texts from the first years of the third century CE codify the Oral Law and 
shed light on approaches to the values of the tangible and intangible heritage. The 
order of Megillah (Chapter 3 paragraph1) demonstrates the various grades of holiness. 
We must not use money to go from a higher level of holiness to a lower one.  The 
lowest level is identified as a street, the most tangible and immoveable and the highest 
being the Scrolls of the Law, the intangible and the knowledge and values of the Torah 
which can be studied and then memorized. 
If the townspeople sell the town square [an area that retains some holiness as people 
use the square to pray during fasts] they must use the proceeds to purchase a 
synagogue [however, the Sages disagree and maintain that a square does not retain 
any holiness, the halachah follows this view].  
If they sell a [village] synagogue they purchase with the proceeds an ark [a city 
synagogue may not be sold since it was built with the intention that travelers would 
use it; hence it belongs to the general public].  
If they sell an ark they purchase with the proceeds wrappings for scrolls.  
If they sell wrappings for scrolls they purchase with the proceeds scrolls of Scripture.  
If they sell scrolls of Scripture they purchase with the proceeds a Torah scroll [the 
concept being that the proceeds of a sale may only be used to purchase something 
with a higher degree of holiness]. 7 
We shall now look at the sacred not just as a monolithic concept, but through three 
realms of sanctity; of time, people and place8. 
The Sanctity of Time 
Be as it may, the first citation of sanctity in the Torah (Pentateuch) is on the 
completion of the creation of the world and the sanctification of the seventh day: 
...And God saw everything that he had made, and, behold, it was very good.  
1: Thus the heavens and the earth were finished, and all the host of them.  
2: And on the seventh day God ended his work which he had made9; and he rested on 
the seventh day from all his work which he had made.  
3: And God blessed the seventh day, and sanctified it: because that in it he had rested 
from all his work which God created and made. (1 Moses, Genesis 2) 
Allow me to recall the texts of Abraham Heschel, a Polish-born American rabbi and one 
of the leading Jewish theologians and Jewish philosophers of the 20th century, in his 
seminal book on the Sabbath which he wrote in 195110. Here he highlights the 
                                               
7
  Adapted from "The Mishnah: A New Integrated Translation and Commentary" 
8 Translated texts in this paper are from the King James Version 
9
 Heschel notes that God ended is work on the seventh day with creation of  החונמ "rest" 
10
 Abraham Joshua Heschel; The Sabbath–Its Meaning for Modern Man, Farrar, Straus and Giroux, NY, 1951 
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differences between the sanctification of time and sanctification of place.  The seventh 
day, the Sabbath, is the essence of this sanctification of the cycles of time. He 
expounds the structure of an agrarian society whereby the seasons and times guided 
that society and were crucial in their lives.  Heschel underscores that the Bible gives 
importance to history rather than geography.  The transformation of the agricultural 
festivals into the commemoration of events was a critical part of the sanctification of 
the people.  These festivals linked to the seasons celebrated the life of nature.  The 
unique historical events consequently became spiritually more important than the 
cycles of nature.  He then focuses on the Sabbath as the great cathedral of time and 
the Holy of Holies, termed the Sabbath of Sabbaths תבש ןותבש  , as a shrine that 
neither the Romans nor the Nazi regime "were able to burn; a shrine that even 
apostasy cannot easily obliterate: the Day of Atonement." 
Understanding the sanctification of time, person or place is through its differentiation 
from the profane and is expounded by Mircea Eliade11 explaining that the sacred 
always manifests itself as a reality different from normal realities. We become aware 
of the sacred, the Sabbath, when it shows itself as something distinguished from the 
profane – the six days of work, "when we live under the tyranny of things of space... 
moving from the world of creation to the creation of the world." 
Theophany  
With the banishment from the Garden of Eden, the world then entered a new stage 
and epoch; the human race had been fruitful and multiplied and dispersed throughout 
the earth. We begin to understand the place, makom םוקמ, of a theophany and its 
connection, by a ladder, between heaven and earth on an axis mundi. 
11 And he lighted upon a certain place, and tarried there all night, because the sun was 
set; and he took of the stones of that place, and put them for his pillows, and lay down 
in that place to sleep. 
12 And he dreamed, and behold a ladder set up on the earth, and the top of it reached 
to heaven: and behold the angels of God ascending and descending on it. 
16 And Jacob awaked out of his sleep, and he said, ’surely the LORD is in this place; and 
I knew it not’. 
17 And he was afraid, and said, ‘How dreadful is this place! This is none other but the 
house of God, and this is the gate of heaven’. 
18 And Jacob rose up early in the morning, and took the stone that he had put for his 
pillows, and set it up for a pillar, and poured oil upon the top of it. (1 Moses, Genesis 28) 
 
The stones and the pillar provided the physical connections to the place. Some 
generations later a similar apparition of God occurred before Moses in the form of the 
burning bush: 
                                               
11
 Mircea Eliade(1907-1986)  Sacred and the Profane  
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4: And when the LORD saw that he turned aside to see, God called unto him out of the 
midst of the bush, and said, Moses, Moses. And he said, Here am I.  
5: And he said, Draw not nigh hither: put off thy shoes from off thy feet, for the place 
whereon thou standest is holy ground. (2 Moses, Exodus, 3) 
A theophany is linked in some way to natural objects and the sacredness of a place is 
evoked by those features such as water, mountains, caves, stones, bushes and trees 
and even gentle folds in the landscape.  But this early encounter was only the prelude 
to the mass theophany to take place at this site on Mount Sinai – the bestowing of the 
Decalogue to the Children of Israel. 
The Sanctity of People – tradition and occasion 
It is in the preparation for the receiving of the Decalogue that we find the next realm 
of sanctification and that is of the people: 
10 And the LORD said unto Moses, Go unto the people, and sanctify them to day and 
tomorrow, and let them wash their clothes, 11 And be ready against the third day: for 
the third day the LORD will come down in the sight of all the people upon Mount Sinai. 
12 And thou shalt set bounds unto the people round about ... (2 Moses, Exodus, 19) 
Once more, הלדבה a distinguishing element is needed between God and the people, 
the mountain and the camp – a temenos.  It was the celebration of the event that 
became significant, and the people attending needed a sense of occasion to 
comprehend the meanings. But let us dwell on the third commandment that included 
the formulation of the seventh day as sanctified by God, to become a charism to the 
Jewish people.  
8 Remember the Sabbath day, to keep it holy. 
11 For in six days the LORD made heaven and earth, the sea, and all that in them is, and 
rested the seventh day: wherefore the LORD blessed the Sabbath day, and hallowed it.  
(2 Moses, Exodus, 20) 
Holiness in time was now firmly attached to a sacred event and constituted a tradition 
merging people and place, celebrated weekly. 
Forty years on we move to the second reference to the Decalogue in Deuteronomy. 
When we compare the texts in Exodus and Deuteronomy, we see the differences in 
the sanctification achieved by ‘zachor’ רוכז - ‘memory’ in Exodus and ‘safeguarding’ 
‘shamor’ רומש –  in Deuteronomy. 
12 Keep the Sabbath day to sanctify it, as the LORD thy God hath commanded thee.  
14 But the seventh day is the Sabbath of the LORD thy God: in it thou shalt not do any 
work, thou, nor thy son, nor thy daughter, nor thy manservant, nor thy maidservant, 
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nor thine ox, nor thine ass, nor any of thy cattle, nor thy stranger that is within thy 
gates; that thy manservant and thy maidservant may rest as well as thou. 
15 And remember that thou wast a servant in the land of Egypt, and that the LORD thy 
God brought thee out thence through a mighty hand and by a stretched out arm: 
therefore the LORD thy God commanded thee to keep the Sabbath day.  (5 Moses, 
Deuteronomy, 5) 
But also, it is interesting to note that here the Sabbath, the seventh day, is given as a 
universal right, servants and strangers, and the sanctification of the acts of creation are 
now linked to the events and meanings of the exodus from Egypt. Forty years of 
wandering have passed and the myth is now part of an evolving tradition. 
The word 'keep' in the meaning of ‘preserve’ is the identification and memory of the 
values inherent in a place and their sanctification through time. Consider the attributes of 
the value - sacred by use, by materials, by language, by traditions, by spirit and feeling. 
So the Jewish rituals of time, surrounding the Sabbath, as performed by the people are 
then characterised through the art of significant forms, and deemed as the 
architecture of time.  The sanctity of time came first, then the sanctity of the people 
and lastly the sanctity of space with the erection of the aedes in the form of the 
tabernacle – a moving object.  "Time was hallowed by God; space was consecrated by 
Moses." 12 The travelling tabernacle became the permanent Temple in Jerusalem and 
the pilgrimages of the three annual foot festivals maintained the sanctification of the 
people.  These visitations are part of the tradition in the form of the festival priestly 
blessing, the Easter walk on the Via Dolorosa and the Tawaf at the Ka’aba. 
The Sanctity of Place - cultural landscapes and events 
Let us put aside the Holy Cities and focus on the cultural landscape and events that are 
considered sacred.  While the European Landscape Convention defines the 'landscape 
quality objective' as a detailed statement of the characteristics which local people 
want recognised in their surroundings, the procedures of the Operational Guidelines13 
in the World Heritage Convention clearly identify three categories. The inclusion of the 
associative cultural landscapes on the World Heritage List is justifiable by virtue of the 
powerful religious, artistic or cultural associations of the natural element rather than 
material cultural evidence, which may be insignificant or even absent. The text defines 
those places that "combine the works of nature and humankind, and express a long 
and intimate relationship between peoples and their natural environment." The 
cultural criteria indicate that these sites "be directly or tangibly associated with events 
                                               
12 And it came to pass on the day that Moses had fully set up the tabernacle, and had anointed it, and 
sanctified it, and all the instruments thereof, both the altar and all the vessels thereof, and had 
anointed them, and sanctified them; Numbers 7, 1   
13
 UNESCO World Heritage Convention; the Operational Guidelines 
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or living traditions, with ideas, or with beliefs, with artistic and literary works of 
outstanding universal significance." 
The evocation of the sacred space or place is often through a deity, a holy grove, a 
sanctuary or precinct. Places of remembrance have settings and context. The 
re-enacting of tradition, pilgrimages and actions in the footsteps of the prophets keep 
the myth alive. These were provided by the landscaped lucus or the built temenos. 
A lucus was a cultivated place, a planted grove or ashera in the biblical terminology14, 
and might contain an aedes, a building that housed the image of a god, or other 
landscaped features that facilitated or gave rise to ritual. 15 It would always contain a 
tradition of pilgrimage or sacrifice. 
The temenos16 is defined as a piece of land cut off and assigned as an official domain, 
especially to kings and chiefs, or a piece of land marked off from common uses and 
dedicated to a god, a sanctuary or precinct: the Tholos at Delphi and the Temple 
Mount/Haram el-Sharif are called temenos; similarly the sacred valley of the Nile, the 
Acropolis of Pallas.  The concept of temenos is essentially a Mediterranean cultural 
form defined as an area reserved for the worship of the gods. The term is sometimes 
used to apply to a sacred grove of trees,  isolated from everyday living spaces, while 
other usage points to areas within ancient urban development that are parts of 
sanctuaries.  Yet again, the distinguishing attributes between the mundane and the 
heavenly is inherent in the site. 
As opposed to the Jewish sanctification of the creation through time with the 
institution of the Sabbath, the rites of the Romans were continued in place. Joseph 
Rykwert in his book The Idea of a Town17  depicts the creation and birth of the Roman 
city with the choice of the site, through examining the auguries, and which included 
observing the flight of birds, the behaviour of animals, the study of their viscera, a bolt 
of lightning or claps of thunder and other signs from Nature, which were interpreted as 
divine messages confirming or not the choice of the mortals. The rituals for founding 
cities, hence, were closely related to the religious ones. Every foundation of a Roman 
city, for example, reiterated the foundation of Rome itself, which represented the very 
creation of the world. In fact, the construction of a city, or even of a dwelling, in many 
cultures was made in the image of a divine institution which symbolized the centre of 
the world – the omphalos. 
                                               
14   Thou shalt not plant thee a grove of any trees near unto the altar of the LORD thy God, which thou 
shalt make thee. (5 Moses, Deuteronomy, 16) 
15 Rüpke, Religion of the Romans, pp. 177–178. 
16  Greek: τέμενος. The word derives from the Greek verb τέμνω (temnō), "to cut" 
17
  Rykwert, Joseph; The Idea of a Town – The Anthropology of Urban Form in Rome, Italy and the 
Ancient World; MIT Press, 1988 
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Merging the time, people and place – myth and memory 
The trinity of sanctification 'holy, holy, holy'18 is the merging of time, people and place 
and is embodied in the terminologies of the Cultural Landscape.  Time, people and 
place are the realms of sacredness, between the intangible and the material.  
The eschatology for redemption and salvation and the world-to-come opens up the 
questions of the after-life, resurrection or reincarnation.  Each comes with its own 
images and set of values implying the concepts of conservation to be accepted, and 
whether you go for linear or cyclic time makes all the difference for continuing traditions. 
The Judeo-Christian planner of Europe will come to dramatically different solutions to 
new life in old cities than the Hindu counterpart of India or the Buddhist of Korea. 
The layering of space in time, with the Axis Mundi, Jacob’s ladder, represents the 
linking of Heaven and Earth – and the New Jerusalem between the tangible and 
intangible and between the secular and sacred, merging yet again, time, people and 
place – a true religious Cape Canaveral. 
 From the personal to the collective memory - Jewish attitudes to the memory of the 
dead and mourning move from the first year to the seven cycles of seven, with, 
according to Chassidic sources, the termination of the reciting of the Kaddish, and 
when a new generation appears and is lost in the memory of this person or continues in 
the collective memory and the myth. 
 
 
                                               
18
  And one cried unto another, and said, Holy, holy, holy, is the LORD of hosts: the whole earth is full of 
his glory;  Isaiah 6:3 
Death 
1 day 
  3 days 
   7 days 
        
 
         30 days 
 
      1 year  
49 years 
Salvation 
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Myths are an essential part in the building of sacred places as they provide continuity 
through the memories and traditions that are passed down the generations.  The myth 
is not an antonym for truth – quite the opposite, it is "a traditional story of ostensibly 
historical events that serves to unfold part of the world view of a people or explain a 
practice, belief, or natural phenomenon"19; it might also become or be the result of a 
parable or an allegory.  
While memory, and the actions for its continuity, has been a positive step in extending 
our knowledge of the world, both human and computer, it has also been hijacked for 
ideological aspirations and nationalistic identities. Strangely enough in the era of mass 
information, it is our capacity to forget, albeit selectively, or to filter the data that 
provides the relevance for what we remember. Some places might have lost their 
values and sacredness and vanished in oblivion; others might have been actively 
desecrated. Sacred for one generation might be profane for the next and vice versa. 
Sacred places might also be sites of conscience which are often used to accuse, to 
blame or to avenge; we need to develop the compassion of forgiveness, conciliation 
and pardon, which are the true attributes of sanctification.  This human construct is 
the recognition of cultural continuity and diversity in our time, in our minds and in our 
places, in the sacredness of the creation of space for the “other”.  If the myth or 
memory does not continue, the place dies. 
The architecture of Sanctity  - Kabbalah - tzimtzum 
Behind the concepts presented by Heschel with the Sabbath being the Cathedrals of 
Time there is much Kabbalistic thinking which developed in the 12th century and 
became a contended form of exegesis over the next centuries. However many of the 
mystic ideas have percolated into mainstream thought.  The Jewish Lurianic kabbalistic 
concept of tzimtzum  םוצמצ  (cut, decrease, diminution, reduction) and the Japanese 
concept of ma, both create space and time within the mundane activities of life. 
Tzimtzum (Constriction/Concentration) is the primordial cosmic act whereby God 
"contracted" His infinite light, leaving a "void" into which the light of existence was 
poured.  The infinite light or space, incomprehensible to the human mind, describes 
this "void" of definable human space, reconciling the unity of the Ein Sof with the 
plurality of creation allowing it to be filled with content of value. This changed the first 
creative act into one of withdrawal/exile, the antithesis of the ultimate Divine Will.  
 
 
                                               
19
 Miriam-Webster Dictionary 
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3. Communities 
Evolving and changing conditions  
Whereas the emphasis in the role of communities was on the continuing use of ritual, 
essentially by traditional peoples,  the debate on the changing roles and the 
responsibilities of past, present and future stakeholders have yet to be explored.  
What are the issues involved? Who are the communities? What and whose values?  
And which attributes exist and can stand up to the tests of authenticity and integrity.   
Religious communities as World Heritage stakeholders 
What is clear is that there are a multitude of communities involved and they overlap, 
both individually and collectively. An individual being able, at the same time, to belong 
to more than one community and more important, in the expanding digital world, they 
are no longer just spatially identified. Over the past decades, the dynamics of 
migrations and the interests of Diasporaic groups add a complexity whereby past, 
present and future are intertwined with mutual composite responsibilities.    
This complexity is recognized in the Nara Document (1994) that states:  
7. All cultures and societies are rooted in the particular forms and means of tangible 
and intangible expression which constitute their heritage, and these should be 
respected. 
8. It is important to underline a fundamental principle of UNESCO, to the effect that 
the cultural heritage of each is the cultural heritage of all. Responsibility for cultural 
heritage and the management of it belongs, in the first place, to the cultural 
community that has generated it, and subsequently to that which cares for it. [My 
italics] 
However, the many communities who are involved in this heritage also include those 
that 'subsequently to that which cares for it', strengthening the concept of the 
custodians of place rather than the custodians of people.   
The debate on the Nara Document + 20 brought about alternative definitions for 
communities: 
The notion of community is not necessarily decided in spatial terms, but rather, is 
made up of persons with a similar socio-economic and cultural background who share 
common interests and needs. 20  
The age-old dilemma of defining a community as a social group and its artifacts needs 
reference as to whether all works accomplished by persons of that group are included, 
                                               
20
  C. Kreps; Liberating Cultures (p10) 
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works of all persons relating to the heritage of the social group, or more specifically 
works of persons of the social group relating to the heritage of the social group.  For 
instance, is Jewish Architecture identified by use or function, by design, by chronology, 
by tradition or by the identity of the creator or even influences? Rykwert suggests that 
people only feel part of a community if there is a correspondence between their 
cosmos and the built environment which surrounds them.21 
The Kyiv Statement (2010) on the Role of Religious Communities in the Management of 
World Heritage Properties  
The Kyiv Statement (2010) on the Role of Religious Communities in the Management 
of World Heritage Properties is an attempt to strengthen the stakeholder involvement. 
The statement highlighted the need for the understanding the continuing nature of 
religious and sacred heritage, having the capacity to protect its authenticity and 
integrity, including its particular spiritual significance, and sharing the knowledge of 
our common history, are the three pillars necessary for building mutual respect and 
dialogue between communities. Today, the international community should define the 
appropriate measures to preserve the values of religious and sacred places, which 
form the foundation of our cultures, thereby aiming to prevent any gradual loss of our 
traditions. 
 
4.  Conservation 
There are many texts that relate to the act of preserving.  The Hebrew words refer, 
inter alia, to meanings of 'observe' or 'keep and maintain' and are linked to tradition 
and memory. 
וט  ה חַק ִּיַו 'םי ִּהלֱֹא ,תֶא-םָדָאָה ;ןַגְב וּהֵח ִּנַיַו-ןֶדֵע , הָּרְמָשְלוּ הָּדְבָעְל(ב תישארב') 
זטיֵנְב וּרְמָשְו -לֵאָרְש ִּי ,תֶא-תָבַשַה ,תֶא תוֹשֲעַל-םָתֹרֹדְל תָבַשַה ,םָלוֹע תי ִּרְב. (ל תומש"א) 
רהמ   "ש ץבקלא הכל ידוד" רוֹמָש רוֹכָזְו רוּב ִּדְב דָחֶא " 
 
15 And the LORD God took the man, and put him into the Garden of Eden to dress it and to keep 
it. (Genesis 2) 
16 Wherefore the children of Israel shall keep the sabbath, to observe the sabbath throughout 
their generations, for a perpetual covenant.(Exodus 31) 
"Observe" and "Remember" in a single word, (Shlomo Halevi Alkovits, 16th century poesy) 
However the different approaches to interpretation can give diverse meanings as the 
three following texts can demonstrate. 
                                               
21
  Fernando Diniz Moreira, Professor of Architecture at the Federal University of Pernambuco (UFPE), 
Brazil.  
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  'םֶתְלַכֲאְו  ןָשָי ןָשוֹנ ןָשָיְו יֵנְפ ִּמ שָדָח וּאי ִּצוֹת( 'כ ארקיו"ו קוספ י') 
אכ וּנֵבי ִּשֲה הָוהְי ךָיֶלֵא בושנו[ הָבוּשָנְו ]שֵדַח וּניֵמָי  םֶדֶקְכ(ה הכיא')  
   "לכב רוד רודו בייח םדא תוארל תא ומצע וליאכ אוה אצי םירצממ "...(םיחספ י,ה .ילבב םיחספ זטק ):
 
10 And ye shall eat old store, and bring forth the old because of the new. (Leviticus 26) 
21 Turn thou us unto thee, O LORD, and we shall be turned; renew our days as of old. 
(Lamentations 5) 
Every generation has to see themselves as they came from Egypt. (Babylonian Talmud – 
Pesachim 116:)  
The last quotation from the Talmud (circa fifth century CE) relates to the importance 
that each person should re-enact the meanings of the past – an open request for new 
interpretations for older meanings and the creation of relevance.  
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EXPERIENCES ON THE NOMINATION PROCESSES FOR INSCRIPTION OF 
SITES OF RELIGIOUS INTEREST 
 
1.  Background 
History and terminology 
In recent years UNESCO played a leading role in the development and promotion of a 
powerful normative action related to the protection of cultural and natural heritage in 
all its forms. A number of research studies and analyses of religious heritage and 
sacred sites were carried out by the Advisory Bodies - ICCROM, ICOMOS and IUCN. 
There were a number of conclusions and recommendations drawn from previous 
meetings and activities on religious and sacred heritage, such as the ICCROM 2003 
Forum on the conservation of Living Religious Heritage, the 2005 ICOMOS General 
Assembly resolution calling for the "establishment of an International Thematic 
Programme for Religious Heritage", and 2011 ICOMOS General  Assembly Resolution 
on Protection and enhancement of sacred heritage sites, buildings and landscapes, as 
well as the UNESCO MAB/IUCN Guidelines for the Conservation and Management of 
Sacred Natural Sites. 
Several recommendations directly or indirectly concern the safeguarding of the spirit 
of place, namely their living, social and spiritual nature, in particular the Nara 
Document on Authenticity in relation to the World Heritage Convention held in 1994 
and the Quebec Declaration on the Preservation of the Spirit of Place, adopted at the 
16th General Assembly of ICOMOS in 2008. 
The term "Religious property", as used in the ICOMOS study "Filling the Gaps - an 
Action Plan for the Future", defines "any form of property with religious or spiritual 
associations: churches, monasteries, shrines, sanctuaries, mosques, synagogues, 
temples, sacred landscapes, sacred groves, and other landscape features, etc.". 
The term "Sacred site" embraces areas of special spiritual significance to peoples and 
communities; and the term of "sacred natural site" corresponds to the areas of land or 
water having special spiritual significance to peoples and communities," as proposed 
by the UNESCO/IUCN Guidelines for the Conservation and Management of Sacred 
Natural Sites, 2008 
Sectarian Heritage or Heritage of Sectarian Interest – 
Within the framework of UNESCO there are relevant mechanisms and references to 
address these concerns including the Convention on Intangible Heritage and the 
Convention for Cultural Diversity while in the World Heritage context there are 
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references to the texts as developed as part of the Initiative on Heritage of Religious 
Interest22 and publications by the Advisory Bodies23.  How is sectarian heritage 
identified between the Universal and Particular? Are we considering sectarian 
components of history or the symbiotic and syncretistic evolutions of societies and 
their attributes, both tangible and non-tangible? 
The Nomination Process 
While, the nomination processes have been well documented in the World Heritage 
Centre manual24, the identification of the values is in many cases within the realm of 
category (vi) while the attributes are often reduced solely to their architectural 
meaning. Furthermore, the question of comparison between the universal of all 
religions and the particular of the specificities of the religion can bring about conflicts 
in interpretations. 
The process of the evaluation of potential sites should be based on a first inventory 
provided from all sources, including communities, cities, states and nations together 
with NGO's and the academia. The relevant professional charters mainly from ICOMOS 
together with the World Heritage Convention and its Operational Guidelines can 
provide a methodology that will help the identification and interpretation of the 
narratives and their significance, including the harmonization of potential sites.   
The national inventories and other research based material provide an initial inventory 
while the current World Heritage lists with Jewish connections includes a variety of 
examples; from the vineyards of Tokaj in Hungary to the joint communities in Trebic 
and the Auschwitz-Birkenau Concentration Camp. Even colonial sites as Jodensavanne 
in Suriname bear direct relationship to the European legacy.  No prioritization will be 
given at this stage and the importance of the exercise would be in its inclusivity. 
The evaluation of the sites and the weaving of a narrative might be understood 
through the authenticity and integrity as defined in the Nara Document and the 
Operational Guidelines of the World Heritage Convention. Documentation of Jewish 
history is extensive and therefore many of the questions of authentication can be 
answered, although the priorities and values might be debated affecting the narratives 
that might be proposed. 
                                               
22
 See Appendix and http://whc.unesco.org/en/religious-sacred-heritage/  
23
  Conservation of Living Religious Heritage, ICCROM, 2003 
http://www.iccrom.org/pdf/ICCROM_ICS03_ReligiousHeritage_en.pdf and Sacred Natural Sites: 
Guidelines for Protected Area Managers, IUCN, 2008  http://data.iucn.org/dbtw-wpd/edocs/pag-016.pdf  
24
 Preparing World Heritage Nominations, 2010 
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The integrity of the narrative and its relevance is such that it is likely that no single site 
could convey all the significance, without other criteria or other component parts.  
Here the concept of the 'cities for cultural dialogue' might have an important role. 
2. Comparative Analysis and attributes 
Nouns and adjectives 
The critical concern relates to the comparative analysis.  What values are being 
recognized through which attribute.  What are we comparing? This is a complex 
question, and will depend on the values identified and the attributes existing. ICOMOS 
Analysis of the World Heritage List and Tentative Lists and follow-up action plan25 
identified gaps and underrepresented categories including those of Jewish interests. 
"Religious properties and sacred places can be an integral part of larger ensembles, 
such as historic cities, cultural landscapes and natural sites". However, the Operational 
Guidelines give some mixed messages when identifying the testing of the values by 
authenticity and integrity and the framework for evaluation.    
82. Judgments about value attributed to cultural heritage, as well as the credibility 
of related information sources, may differ from culture to culture, and even 
within the same culture. The respect due to all cultures requires that cultural 
heritage must be considered and judged primarily within the cultural contexts 
to which it belongs. [My italics] 
This sense of belonging to a cultural context indicates the realms of evaluation and 
comparison for the particularity of the values, underscoring the tension between the 
Universal and the Particular.  
The comparative analysis 26  needs to be understood within the context of the 
categories and sets27.  Each of the relevant values as defined in the categories will 
contain sets with similar attributes, so that category X of all sets with attribute Y will be 
identified.  A series of comparisons needs to be made, first within the Particular 
sectarian category, and second within the Universal category. For example, we might 
consider the exemplar of Jewish cemeteries world-wide by traditions, by time, by place 
and then the exemplar of all cemeteries indicating those of Jewish interest. It is, 
essentially, a matter of nouns and adjectives. Thus, the comparisons should reflect the 
complexities of the diverse communities and the values that are represented.  I have 
                                               
25  See http://whc.unesco.org/en/documents/5297/  
26
  UNESCO and Advisory Bodies, Preparing World Heritage Nominations, 2011 pp 67-73 
27  a subset is one that is strictly contained within a larger class and excludes some of its members 
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interspersed the Explanatory Note from the Annex of the Operational Guidelines with 
added remarks in [] to illuminate the process.  
3.2 Comparative Analysis  The property [representing the values identified by 
each community] should be compared to similar properties, whether on the World 
Heritage List or not. The comparison should outline the similarities the nominated 
property has with other properties [through the attributes] and the reasons that make 
the nominated property stand out. The comparative analysis should aim to explain the 
importance of the nominated property both in its national and international 
[geo-cultural] context (see Paragraph 132).  [These might be presented as a matrix.]  
The purpose of the comparative analysis is to show that there is room on the List using 
existing thematic studies and, in the case of serial properties, the justification for the 
selection of the component parts. 
The UNESCO publication on nomination of properties 
recommend that a Global Comparative Analysis be carried 
out to test the values of the property against comparable 
World Heritage and other properties selected on a 
worldwide basis.  Comparing existing properties within the 
World Heritage and Tentative Lists there are Jewish sites, 
or Heritage of the Jews, in as much as they relate to 
attributes that are inherently Jewish through history or 
ritual, while there are others that are simply of Jewish 
interest.  An overview of the World Heritage inscribed and 
Tentative Lists reveals that there are some 100 sites which 
relate to attributes of Jewish significance ranging from Hebrew scripts at the Minaret 
and Archaeological Remains of Jam in Afghanistan and the Al-Hijr Archaeological Site in 
Saudi Arabia to synagogues in Bridgetown, Barbados and el Jadida in Morocco. 
There are two fascinating examples of sites specifically identified as Jewish Heritage, 
the Jewish Quarter of Trebic, Czech Republic, was inscribed for its "witness to the 
coexistence of and interchange of values between two different cultures, Jewish and 
Christian, over many centuries" in addition to its inherent " cultural traditions related 
to the Jewish Diaspora in central Europe" while Suriname has proposed the remains of 
the settlement of Joden Savanne and the Cassipora cemetery. Other specific 'fossil' 
sites of archaeological nature would include Beth Shearim, Israel, a Jewish cultural 
centre developed when the Sanhedrin, the religious-social leadership body of the Jews, 
moved there following the destruction of Jerusalem by the Romans in 70 CE. The 
town's vast necropolis, carved out of soft limestone, contains more than 30 burial cave 
systems. Cemeteries abound world-wide, while memorials include the celebration of 
persons, events and movements in Jewish history as the proposed Memorial of the 
Chatam Sófer on the Tentative List of Slovakia. 
46
종교유산의 세계유산적 가치 
The archetype of Jewish heritage, the synagogue is proposed in Israel as the Early 
Synagogues in the Galilee and referenced in the Pilgrimage sites of Christianity.  While 
they are also component parts of cities as in places like Herat, in Afghanistan, Jajce in 
Bosnia and Herzegovina, Djerba in Tunisia they do not feature in the nomination of 
Venice and its Lagoon. Even the etymology of the word Ghetto deriving from this site 
does not earn a footnote.   
Other broader references of Jewish interest include the Tokaj Wine Region Historic 
Cultural Landscape in wine-making for Jewish and sacramental consumption and as 
part of the wider "viticultural tradition that has existed for at least a thousand years 
and which has survived intact up to the present". More metaphysical influences in art 
and architecture are to be found especially in Bible references as in Prague with the 
Historic Centre of Prague representing "a supreme manifestation of medieval 
urbanism, the New Town of Emperor Charles IV built as the New Jerusalem". 
The Auschwitz-Birkenau Concentration Camp, Poland, and other associated sites as the 
Fortress of Terezin, Czech Republic, would not be deemed as Jewish heritage, but their 
evidence of the Holocaust is an essential event in the history of European Jewry. 
Attributes 
The World Heritage convention is a site-based convention not dealing with moveable 
objects28. In this meaning the tangible assets as the 'shipwrecks of time29' become 
the pivot point for discussion.  What can we recognize from these 'shipwrecks', which 
values and for whom can we understand the narrative of the past? Furthermore the 
attributes of each of the values will determine the format of the conservation policies, 
and more especially in these circumstances through a process that might be called 
'reverse evaluation'.  This entails recognizing the physical attributes that have survived 
and then identifying the values that can possibly be recalled and associated with these 
attributes.  
→ Criteria → values → attributes → sustainability → authenticity/integrity → management → 
After the publication of the Nara Document, the Operational Guidelines of the World 
Heritage Convention were updated to incorporate ideas of truthfulness and credibility 
through the extending of the notion of attributes and its relevance to the intangible.   
                                               
28
 Paragraph 48 of the Operational Guidelines of the WH Convention 
 Movable Heritage 
 48. Nominations of immovable heritage which are likely to become movable will not be 
considered. 
29
 Francis Bacon, The Advancement of Learning, 1605 
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83. Depending on the type of cultural heritage, and its cultural context, properties 
may be understood to meet the conditions of authenticity if their cultural 
values (as recognized in the nomination criteria proposed) are truthfully and 
credibly expressed through a variety of attributes including: 
• form and design; 
• materials and substance; 
• use and function;  
• traditions, techniques and management systems; 
• location and setting; 
• language, and other forms of intangible heritage; 
• spirit and feeling; and 
• other internal and external factors.  
Judaic attributes 
The specific physical Judaic attributes would relate to time, place, theme and type. 
Some examples are given below: 
Time  Mediaeval Europe   Christianity and Islam 
  The changes from the inquisition The enlightenment 
  Nineteenth century emancipation The twentieth century and holocaust 
Places  The Iberian peninsula   The Mediterranean 
  France and the Lowlands  The German ashkenaz 
  The Pale and the Baltic   The Russian Volga 
  The colonies  
Themes  The second exile   Communities and movements 
  The Karaites    The kusars 
  The hasidut and the mitnagdim The Spanish and Portuguese 
  The ashkenaz    Life in the shtetl 
           Intangible cultural heritage and the community around  
           Mediaeval fairs    Itineraries 
           Connections to the colonies 
Types  Building types 
   Synagogues/prayer houses Rabbis’ house 
   Ritual baths   Schools  
   Yeshivot and Talmud Torah Hospitals 
   Soup kitchens   Special buildings, complexes and spaces 
Inscriptions, architecture and art forms 
  Open spaces 
   Courtyards   Streets and squares 
   Eruv - Ritual enclosures – urban and courtyards 
   Cemeteries, morgues, ceremonial halls and memorials 
   Vineyards   Ghettos and quarters 
Moveable and intangible 
   Clocks    Ceremonies  
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This evaluation will need a matrix identifying the 'community and its values' on one 
hand and the different identifiable attributes on the other.  This will lead, naturally, to 
a more sophisticated evaluation, but with better understanding of the tests of 
authenticity and integrity and a more accurate consideration for management and 
interpretation. 
84. Attributes such as spirit and feeling do not lend themselves easily to practical 
applications of the conditions of authenticity, but nevertheless are important 
indicators of character and sense of place, for example, in communities 
maintaining tradition and cultural continuity. 
The intangible values as the association of events, living traditions, ideas, beliefs, 
artistic or literary works of Outstanding [Universal] Value can relate to a multitude of 
mores and customs of Jewish heritage and culture or those of Jewish interest.  These 
more often than not are associated with other programmes as the EU 'History of 
Europe', UNESCO 'Memory of the World' or the 'Convention for Intangible Heritage'. 
To answer this, two ICOMOS texts that link the tangible and the intangible – the Xi'an 
Declaration on context and setting and the Quebec Declaration on spirit of place were 
debated and approved. The Xi’an Declaration on context and setting draws attention 
to the conservation of context, defined as the physical, visual and natural aspects. This 
includes social and spiritual practices, customs, traditional knowledge and other 
intangible forms and expressions, this is the basis for the protection and promotion of 
world heritage monuments and sites. It also calls upon a multidisciplinary approach 
and diversified sources of information in order to better understand, manage and 
conserve context.30 
Spirit of place is defined in the Quebec Declaration as the tangible (buildings, sites, 
landscapes, routes, objects) and the intangible elements (memories, narratives, 
written documents, rituals, festivals, traditional knowledge, values, textures, colors, 
odors, etc.), that is to say the physical and the spiritual elements that give meaning, 
value, emotion and mystery to place. Rather than separate spirit from place, the 
intangible from the tangible, and consider them as opposed to each other. Yet again, 
the spirit of place takes on a pluralistic and dynamic character, capable of possessing 
multiple meanings and singularities, of changing through time, and of belonging to 
different groups. This more dynamic approach is also better adapted to today’s 
globalized world, which is characterized by transnational population movements, 
                                               
30
 The ICOMOS Xi’an Declaration on Context and Setting, 2005 
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relocated populations, increased intercultural contacts, pluralistic societies, and 
multiple attachments to place. In short, we have to compromise or coexist31. 
Le Corbusier in a letter to the editor of Habinyan, reacted to the journal’s first issue of 
1937 which was dedicated to the International Style housing projects and cooperative 
apartment buildings in Palestine, and related to the spirit of time and history through 
the sacred. 
“I am convinced that architecture in Palestine should not be limited solely to the 
discovery of one kind of formula; rather, one should seek the basic elements leading to 
architecture which is not only functional but also in keeping with the spirit of the time 
and of history. The problems encountered when confronting concrete and iron 
skeletons demand initiative, modesty and also respect for one’s fellow man and for the 
sacred.” 
Spirit of place exists, in one form or another, in practically all the cultures of the world, 
and is constructed by human beings in response to their changing social needs, while 
intimately associated in the safeguarding of its memory, vitality, continuity and 
spirituality. 
Authenticity was determined at the Council of Trent 
THE COUNCIL OF TRENT Session IV - Celebrated on the eighth day of April, 1546 under 
Pope Paul III - Decree Concerning the Edition and Use of the Sacred Books 
Moreover, the same holy council considering that not a little advantage will 
accrue to the Church of God if it be made known which of all the Latin editions 
of the sacred books now in circulation is to be regarded as authentic, ordains 
and declares that the old Latin Vulgate Edition, which, in use for so many 
hundred years, has been approved by the Church, be in public lectures, 
disputations, sermons and expositions held as authentic, and that no one dare 
or presume under any pretext whatsoever to reject it.  
3. Interpretations and Management 
The interpretation of the values of the properties has been addressed in the Burra 
Charter but more especially in the ICOMOS Ename Charter on Interpretation.  
Specifically, three of the principles have direct relevance: 
                                               
31
 The ICOMOS Québec Declaration on the Preservation of the Spirit of Place, Adopted at Québec, 
Canada, October 4th 2008 
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1.  Facilitate understanding and appreciation of cultural heritage sites and 
foster public awareness and engagement in the need for their 
protection and conservation. 
2.  Communicate the meaning of cultural heritage sites to a range of 
audiences through careful, documented recognition of significance, 
through accepted scientific and scholarly methods as well as from living 
cultural traditions. 
6.  Encourage inclusiveness in the interpretation of cultural heritage sites, 
by facilitating the involvement of stakeholders and associated 
communities in the development and implementation of interpretive 
programmes. 
The significance of the properties and the interests of associated religious communities 
should be duly recognized in sustainable management processes. Importance is given 
to the range of communities and stakeholders involved and the need to encourage 
inclusiveness. The Kyiv Statement (2010) on the Protection of Religious Properties 
within the Framework of the World Heritage Convention also highlighted the roles of 
the communities in the management and interpretation of such properties.  
We are left with a moving target with dynamic transformations; times change, people 
are born, move around and die and places change their significances and the objects 
therein are built, adapted, modified or destroyed.  “Values are continually changing 
and being renegotiated”32.  If values are continually changing, how can we reconcile 
this with the universal values set in stone?  Indeed, we have to balance the values of 
the Universal with those of the Particular. And if that was not enough we need to 
understand the differing interpretations that we attribute to our values.   
Our attitudes for conservation and the ensuing guidelines are not only dependent on 
the consensus regarding the values, but an understanding of their interpretation. 
Some relevant approaches might include Existentialism, Historicism or some 
considerations between the Universal and the Particular. 
The existentialistic person will be happy to reinterpret the sacred place, while the 
historicist will need to impulsively renew the preservation actions based on historic 
documentation and evidence. My research on the interpretations on the Via Dolorosa 
can amply illustrate this. 33 
                                               
32 The Burra Charter - Australia ICOMOS Charter for the Conservation of Places of Cultural Significance, 
1999 
33
 Turner, M; From Existentialism to Historicism – a view of the Hoy Land and the Sites of Jesus and the 
Apostles; Values and Criteria in heritage Conservation, 2008, Edizioni Polistampa, pp 397-403 
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The empathy of a sacred site can transcend the particular and reach out to the 
universal, making the site of Outstanding Universal Value, and even the changes in the 
secular present might still allow the recognition of the sacred past. Cultural diversity, 
the respect of the 'other' is the creation of space, not only materially but in our minds 
is the essence of the sanctity of people in time and place. 
The Narrative 
As there are a number of narratives often conflicting or mutually exclusive, the 
mechanism for debate becomes important, to allow the space, physical and 
metaphysical, to accommodate the cultural significances over time.  The changes in 
Jewish Heritage over the years within itself through time and the interactions with the 
socio-political environment through space need discourse.  The Burra Charter provides 
a useful format, including a chapter on conflicting values which could be adopted and 
adapted for the discussion. 
It is important to note that there is no single narrative and it would be useful to debate 
the recognition of relevant sites according to the components of theme, time and 
place. Subsequently these components could be correlated merging the potential of 
sites on one hand and the complexity of the significance on the other. 
 
4. Case-study - The Ancient Synagogues in the Galilee Statement of OUV 
Prof. Levine 
Introduction 
The synagogue was a unique and innovative institution in antiquity; its centrality to 
Judaism not only revolutionized the essence of religious worship in antiquity but also 
served as a model for religious and communal institutions in Late Antiquity and 
thereafter. 
In the religious realm, the synagogue offered a radical alternative to all ancient 
temples (including the Temple in Jerusalem) in four ways: (1) the reading and study of 
Scriptures and later on the recitation of prayers and hymns replaced sacrificial 
worship; (2) the participation of non-clerical personnel was greatly facilitated by the 
presence and active involvement of the congregation in all rituals; (3) leadership roles 
in the synagogue were open to the entire community and were not restricted to a 
priestly caste (as in ancient temples) or to a particular religious elite; and (4) 
synagogues could be found anywhere—in separate buildings, private homes, or a 
variety of public settings, and were not limited to a particular holy site. 
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Theories regarding the synagogue’s origins span nearly a millennium, but by the first 
century CE the institution had already assumed an important role in Jewish life. 
Following the destruction of the Second Temple in Jerusalem in 70 CE, the scope of 
synagogue activities expanded while the physical evidence of these buildings increased 
as well. The Galilee has preserved the largest concentration of synagogue buildings in 
ancient Palestine. Over half of all the ancient synagogues discovered there are located 
in the Galilee, as this region replaced Jerusalem and Judea as the focus of Jewish life 
after 70. Among the most important sites in the Galilee are Magdala, Capernaum, 
Chorazim, Bar‘am, Hammat Tiberias, Meiron, Nabratein, Khirbet Shema‘, Sepphoris, 
and Bet Alpha. Moreover, a plethora of rabbinic sources compiled in the Galilee from 
the third century CE on have preserved hundreds of traditions relating to various 
religious and communal functions of this institution; this material, which relates 
primarily to the Galilee, constitutes the vast majority of synagogue-related sources. 
Several other literary genres, such as translations of scriptural readings into the 
vernacular (Hebrew targum) and liturgical poetry (Hebrew piyyut), likewise produced 
largely in the Galilee, were directly connected to synagogue worship. In addition, a 
large percentage of synagogue inscriptions derive from this same region, as do artistic 
remains—specifically, the mosaic floors that once decorated these halls. 
In the first centuries of the Common Era, with the advent of Christianity, the 
synagogue served as a model for the early church (as well as for the mosque centuries 
later). The first generation or two of Christians often viewed themselves as part of the 
Jewish people and adopted many customs and rituals, including creating a place for 
congregating on the Sabbath. Thus, much of the early Christian liturgy was borrowed 
from synagogue practice, such as prayer, the recitation of hymns, and the reading and 
exposition of Scriptures. From the fourth century on, under Byzantine-Christian rule, 
this tide reversed and we find numerous instances of Jews borrowing from church 
practice, particularly its material culture—architecture, building plans, art, and 
inscriptions—to enhance the synagogue’s religious realm (see below). 
Criterion (ii): Exhibit an important interchange of human values, over a span of time or 
within a cultural area of the world, on developments in architecture or technology, 
monumental arts, town-planning or landscape design 
Cultural and social values reflected in the Galilean synagogue: 
1. The dynamic aspect of the Galilean synagogue. — Given the revolutionary 
changes affecting Jewish life during the 600-year period of Late Antiquity (70–640 CE), 
which included the destruction the Jerusalem Temple as well as the triumph of 
Christianity and the appearance of Islam, the Galilean synagogue attests to dramatic 
and far-reaching changes in the physical appearance of this institution. The earliest 
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first-century Galilean synagogue building was recently excavated in Magdala, on the 
shores of the Sea of Galilee (north of Tiberias). This large building, located in the center 
of the village, contained a hall surrounded by benches and columns, and was oriented 
toward the center of the hall. Decorations are minimal as is the use of symbols, barring 
one major exception—the discovery of a large rectangular stone decorated with 
assorted geometric and floral designs and especially a large menorah on a pedestal in 
low relief.  
In contrast, Galilean synagogues of the Late Roman and Byzantine era (third to seventh 
centuries CE) were radically different: All are oriented toward Jerusalem; some were 
monumental structures reflecting the building types prevalent in Roman Syria boasting 
imposing façades and decorations carved in stone. Others were based on the basilical 
model typical of church architecture and featured lavish internal decorations, 
especially mosaic floors. 
The most striking change in the synagogue of Late Antiquity is in its art. While some 
sort of artistic expression had existed among Jews since the early Israelite era, it was 
only in Late Antiquity that art flourished dramatically, displaying a corpus of motifs far 
more extensive, diverse, and impressive than anything produced since biblical times. 
This transformation remains one of the most remarkable developments in the 
evolution of ancient Jewish culture and found expression in a number of ways. 
For example, the use of Jewish symbols, especially the menorah, became widespread 
and unprecedented in many Galilean synagogues, and in no small measure was a 
response to Christianity’s use of symbols, especially the cross. As the cross became the 
most ubiquitous symbol among Christians from the fourth century on, so, too, did the 
menorah among Jews, with over a thousand examples attested to date.  
In addition, biblical motifs and scenes, unheard of in synagogue art before the third 
century CE, appear in many Galilean synagogues (e.g., Sepphoris, Bet Alpha, Khirbet 
Hamam, Huqoq) and can be best explained in light of their widespread use among 
contemporary Christians.  
Finally, by Late Antiquity, the synagogue had morphed from a community center with 
a religious component into a quintessential religious building that simultaneously 
served its members communal needs. This religious dimension of synagogues 
developed rapidly, thus bestowing on the institution an enhanced measure of sanctity. 
At the same time, synagogue liturgy expanded greatly and the permanent placement 
of Torah scrolls in its main hall (as opposed to the earlier practice of it being brought 
into the hall at an appointed time during the service) accorded the building an even 
greater degree of holiness. This newly discovered emphasis on the ancient synagogue’s 
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religious dimension is attested in a series of inscriptions that refer to the synagogue as 
“sacred” or “the most sacred.” 
Not surprisingly, it was at this very time that religious self-definition had already 
assumed center stage in Christian society as well. With the territorial empire of pagan 
Rome being transformed into a Christian religious realm centered in Constantinople, 
religious identity became a primary factor in Byzantine-Christian society. It was in this 
context that the synagogue likewise became a decidedly religious institution, and Jews, 
like Christians, turned to art to celebrate and reinforce their self-identity and assert 
their particular beliefs and affiliations. Almost every aspect of the Galilean synagogue 
reflects this dimension: its architectural orientation toward Jerusalem; Aramaic and 
Greek inscriptions attesting to the sanctity of the space; and the aforementioned array 
of artistic representations.  
2. Local Autonomy in Determining the Character of the Synagogue.—Vox populi 
vox dei (“the voice of the people is the voice of God”) - Ancient synagogues were built, 
financed, governed, and maintained by their individual Jewish communities. It was the 
local congregation rather than any overall central authority that determined how and 
where a synagogue would be built and what would transpire therein, including its 
religious dimension. Communities determined how a building would look, what sort of 
art, if any, would be displayed, what inscriptions would be used and in which language 
(Greek, Hebrew, or Aramaic). This reality goes a long way in explaining the 
unparalleled diversity of these buildings; no two are identical. 
Given the Jewish communities’ responsibilities and sense of ownership over their 
collective property, local loyalties often ran high, and the impressiveness of synagogue 
buildings and the stature of their functionaries could become a cause for tension and 
rivalry between neighboring communities. Although articulated only in a late midrash, 
such competition is sufficiently documented—for the Roman world generally and the 
Galilee in particular—to accord this source an ample degree of credibility: 
[Regarding] a small town in Israel, they [the townspeople] built for themselves a 
synagogue and academy and hired a sage and instructors for their children. When a 
nearby town saw [this], it [also] built a synagogue and academy, and likewise hired 
teachers for their children (Seder Eliyahu Rabbah 11). 
What are the social, cultural, religious, and physical implications of such local 
autonomy? Written sources, which provide much information about antiquity, were 
created, for the most part, by an intellectual and religious elite comprising perhaps 
only five percent of the population. Even archaeological remains often reflect only the 
upper stratum of society as, for instance, the palaces and impressive buildings erected 
by the wealthy and ruling classes. However, the synagogue, in contrast, was regularly 
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built, as noted, by the community at large, and, as such, reflects the cultural 
preferences of a large swath of the Jewish population, as evidenced in the 150 or so 
synagogues from Late Antiquity. Thus, for the first time in Jewish history, we can gain 
insight into the cultural expressions that were making inroads into Jewish society 
generally, especially in the Galilee, but also in Palestine and the Diaspora. 
Criterion (iii): bear a unique or at least exceptional testimony to a cultural tradition or 
to civilization which is living or which has disappeared. 
1.  Interfacing with the Greco-Roman and Christian cultures.—For every historical 
period, one can find myriad examples of Jewish society and its institutions undergoing 
significant transformation. What had crystallized by the end of antiquity in the seventh 
century CE was far different from what had been normative either in the Hellenistic 
and early Roman periods or even earlier. 
There is no example more illustrative of the dynamic character within Jewish society in 
Late Antiquity than its synagogues. “Exuberant diversity” (coined by the historian Peter 
Brown in “Art and Society in Late Antiquity, p. 18) is an apt description of this 
institution throughout this period. It makes little difference whether the subject 
focuses on the nomenclature of the synagogue, the titles of its leaders, architecture, 
art, inscriptions, or liturgy. In each and every one of these areas the ancient synagogue 
reflects a kaleidoscope of styles, shapes, customs, and functions that can best be 
accounted for by two complementary factors. The first is that the institution was first 
and foremost a local one, and that the tastes and proclivities of each community 
determined the physical, functional, cultural, and religious dimensions of the local 
synagogue (see above).  
The second and even more basic factor was the degree of influence of the pagan and 
Christian social, cultural, and religious milieux on the synagogue, and the fact that each 
Jewish community had the autonomy to incorporate components from the 
surrounding culture into its synagogues. As a result, the architecture, art, and 
epigraphy of these synagogues have all been heavily influenced by Greco-Roman 
models and motifs. Abundant archaeological remains, together with the rich trove of 
literary references, afford a comprehensive appraisal of the creative encounter 
between Judaism and Greco-Roman Hellenism in the Galilee. As a result, the 
synagogue in general, and the Galilean synagogue in particular, offer a multifaceted 
view of this phenomenon in both urban and rural areas with regard to both external 
and internal features, and in the religious no less than the physical realms. Certain 
components of the synagogue exhibit a strong hellenizing influence; in others, this 
influence was more limited. In the Galilee itself, the degree of influence differed from 
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one community to another, from one communal building to the next, and even from 
one specific feature within a given synagogue to another in the same building.  
For a millennium, Jews found themselves in the vortex of ancient cultures that 
comprised the Greco-Roman and Byzantine worlds. The oikoumene of this era was 
indeed multifaceted, although the Greek tradition, mediated by the Hellenistic, Roman, 
and Byzantine worlds, remained dominant. Like other peoples living at this time, the 
Jews could not remain impervious to the cultural, social, political, and economic forces 
at work throughout the wider society, and they reacted to them in various ways—by 
choosing features that they regarded as suitable for incorporation into their own 
culture, or by simply rejecting elements as foreign and undesirable. Whatever their 
reaction to Hellenism, it served as a constant stimulant and goad, and even when 
rejected, it often created new and intriguing realities; in many instances, Hellenistic 
models even served to enhance particularistic developments. 
In this respect, the historian Glen W. Bowersock has proposed a useful formulation in 
noting that through its wide range of cultural expression in art, language, and thought, 
Hellenism offered the East  
“an extraordinarily flexible medium of both cultural and religious expression. It was a 
medium not necessarily antithetical to local and indigenous traditions. On the contrary, 
it provided a new and more eloquent way of giving voice to them” (Hellenism in Late 
Antiquity, p. 7) 
Indeed, one can confidently assert that Jewish life, from biblical days through Late 
Antiquity, and even up to the present, never operated in a vacuum. A small people 
surrounded by attractive vibrant cultures could not help but interact with them to 
some degree. 
2.  Universalism and Particularism as reflected in the Galilean synagogue. 
Given the dynamic interchange with surrounding cultures, as noted above, the 
integration of the particular and the universal is vividly attested in almost every aspect 
of the Galilean synagogue. This balance between universalism and particularism is 
especially evident in Jewish art, as uniquely Jewish elements coexisted alongside those 
drawn from the outside world; this is nowhere more evident than in the half dozen 
mosaics that display Jewish religious symbols in panels adjacent to the depiction of the 
sun god Helios and the zodiac signs. By doing so, the synagogue demonstrated a 
remarkable openness, and diversity in what was incorporated, in this case a 
widely-used Hellenistic (even pagan) motif together with distinctly Jewish objects. 
Such an inclusive ambience within the synagogue was an unusual phenomenon in 
antiquity; rarely do we hear of as broadly based an agenda for comparable pagan or 
Christian institutions.  
57
Toward Understanding the Outstanding Universal Value of Religious Heritage  
 
5. Conclusion 
The very essence and singularity of the Galilean synagogue was in its dual focus on the 
communal and religious dimensions. On the one hand, the former came to be 
dominated and shaped in the course of time by the latter; whereas the main hall of the 
building was once neutral in decoration and function, it was eventually regarded as a 
sacred area highlighted by Jewish ritual objects and symbols. On the other hand, this 
religious emphasis was rooted in the local community that created this art, as were the 
religious functions anchored in its consent, participation, and resources. 
In a larger context, the synagogue’s primary historical significance was that it united 
Jewish society of Late Antiquity. Despite its many geographical, linguistic, cultural, and 
religious variations, this communal institution and the ongoing expansion of its 
religious component provided a common framework for Jewish communities 
everywhere. The function fulfilled by the Jerusalem Temple in the pre-70 era was now 
achieved, mutatis mutandis, by this locally based—yet universally present—institution 
that Jews created wherever they lived, a “diminished sanctuary” (Babylonian Talmud, 
Megillah 29a) that served their corporate and religious needs throughout Late 
Antiquity and beyond. It is thus not surprising that the roles played by the church and 
mosque in the Middle Ages were remarkably similar to that established by the 
synagogue in Late Antiquity. 
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6.  Epilogue 
We need to determine roles for coexistence and a forum for dialogue between 
religions and religious communities. The memorials of the public practices as embodied 
in the faith of the people and manifested in the buildings erected to celebrate the 
beliefs and devotions of the past, present and future. 
There are two issues, the evolution of the faith itself and its architectural and planning 
expression.  This will also deal with internal schisms, and changes that have taken 
place over the centuries.  And from what better place to start than Jerusalem? Here 
we have the coexistence of traditions, all including criterion (vi) from the Operational 
Guidelines.  
The major and often overlooked commonalities can bridge the distinct characters of 
Jewish, Christian, and Muslim laws, traditions, and scriptures are.  All the peoples of 
our region have expressed their veneration of leaders and family founders, great 
historical events, famous spiritual guides and prophets in special places and 
monuments.  Some are shared, others partitioned or maintained separately by the 
respective traditions. 34 These are traditions coexisting, and with many interesting 
historic examples, from one site with three narratives on Mount Olives, to the 
simultaneum mixtum of the Catholic and Protestant Germany and to the Huguenot 
Church in the East End of London, which has also seen times as a synagogue and now a 
mosque for the local Bangladesh community. Examples from the Holy Land abound, 
but the archetype is surely the situation of the Church of the Holy Sepulchre and the 
effects of the Status Quo on behalf of the communities. 
Finally, it is CR Ashbee, the proponent of the Arts and Crafts that has the last word, 
depicting the work of the artisans from all the communities in Jerusalem working on 
the fixtures and furnishings of the High Commissioner’s Residence. 
                                               
34
 Promoting the Understanding of Shared Heritage PUSH – EU Partnership for Peace 
http://pushproject.bezalel.ac.il/  
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“How were all these different races and religions, with heir various traditions and 
customs to be got to work together?... But craftsmanship – the cunning of man’s own 
right hand – was found here to be, as so often before in human story, a great 
amalgam; and it was interesting to observe how all these different work people, 
Moslems, Christians, Jews;  English French, German; Greeks, Armenians, Syrians, Poles 
and Russians with no common language, and who when the machine guns of the 
mandatory Power patrol the streets are ready to be at each others’ throats, were 
working, jesting and in the end banqueting harmoniously together…   Whatever the 
aesthetic merits of the work may be which this polyglot community produced, it was 
an object-lesson in the futility of political methods as set beside the cohesive power of 
the arts and crafts when practised rather than talked about.” 
To conclude, let us return to the text of Augustine and his seminal work the City of God. 
The balanced pursuit of love and learning has energised the various branches of the 
order into building communities founded on mutual affection and intellectual 
advancement. The Augustinian ideal is inclusive.  Augustine spoke passionately of 
God's "beauty so ancient and so new", 35and his fascination with beauty extended to 
music. He taught that "to sing once is to pray twice" (Qui cantat, bis orat) 36 and music 
is also a key part of the Augustinian ethos. 
Carl Becker in describing the philosophers of the Age of Reason wrote that they were 
living in a mediaeval world and that they "demolished the Heavenly City of St 
Augustine only to rebuild it with more up-to-date materials". 37 
Rebuilding the Heavenly City is still the challenge, and especially for our generation. 
We need to develop a greater understanding of the term which is often perceived as 
tautological, therefore the urban aspects of the 'survival of the adaptive' is surely 
embodied in the Pantheon in Rome having managed to survive through some 2000 
years through adaptive reuse.  Monuments remain while the people change; the pagan 
temples and the Christian churches – religious migrants including the Departure from 
Egypt, the movement to New England, the search for new lives and better conditions. 
How is the layering effected?  
 
 
 
 
                                               
35  Augustine of Hippo, Confessions 10, 27 
36
  Augustine of Hippo, Sermons 336, 1 PL 38, 1472 
37
 Carl L. Becker; The Heavenly City of the Eighteenth Century Philosophers , Yale University Press, 1932 
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Culture and Religion:   
Is religion part of culture or vice versa or neither?  Culture and Religion is a forum for 
exploring the perspectives of both anthropology and cultural studies and closely linked 
to nature. 
Culture is defined as the 'system of shared attributes, including beliefs, values, customs, 
behaviors and artifacts that the members of a group or society use to cope with their 
world and with one another, and that are transmitted from generation to generation 
through learning'. Culture can be considered as the entire human social heritage; 
specifically, it is the tradition of a particular social group, a way of living learned from, 
and shared by, the members of that group. 
Definitions of religion are wide and varied.  In one sense religion is defined as a system 
of beliefs based on humanity's attempt to explain the universe and natural 
phenomena, often involving one or more deities or other supernatural forces and also 
requiring or binding adherents to follow prescribed religious obligations.  
Like culture itself, religion consists of systematic patterns of beliefs, values, and 
behavior, acquired by people as a member of their society. These patterns are 
systematic because their manifestations are regular in occurrence and expression and 
are shared by the members of a group. Within all religions, however, there is not 
homogeneity; there are differences of interpretation of principles and meanings. Most 
religions have organized behaviors, including congregations for prayer, priestly 
hierarchies, holy places, and/or scriptures. 
Religion is the belief in and worship of a god or gods, or a set of beliefs concerning the 
origin and purpose and future of the universe. Many religions have narratives, symbols, 
traditions and sacred histories associated with their deity or deities, that are intended 
to give meaning to life. They tend to derive morality, ethics, religious laws or a 
preferred lifestyle from their ideas about the cosmos and human nature. It defines 
space and place in time through a hierarchy of the sacred and profane. 
The differences between the physical or metaphysical components of religious practice 
and their tangible and intangible needs create the diversity within and without the 
group society.  This is expressed through time in the religious calendar and ethnic 
festivals, generating a commonality for pluralism. 
The conceptual divergences of the understanding of holy places or those People 
sanctifying place or those Places sanctifying people.  
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Sri Lanka, officially the Democratic Socialist Republic of Sri Lanka is an island close to 
the south – east of India in South Asia. It has been known until 1972 as Ceylon, has a 
documented history of nearly 2500 years. The total land area of Sri Lanka is about 
65610 sq km. Sri Lanka is a home to many religions, ethnicities and languages. The 
main ethnic groups in Sri Lanka today are the Sinhalese and Tamils, then there are 
Muslims, the Malays, Dutch Burghers, along with the aboriginal Vedas. Eighty percent 
of the people are Buddhists and others are Hindus, Muslims, and Christians.  
According to Sri Lankan history as stated in chronicles, one hundred eighty six kings 
and queens had ruled this country. They have changed their kingdoms from place to 
place. The Kingdom of Sri Lanka moved to Anuradhapura in 380 BC and for fourteen 
centuries the city of Anuradhapura served as the capital of Sri Lanka. After that the 
kingdom moved to Polonnaruwa and then to Kandy. Today these cities are enlisted as 
UNESCO World Heritage sites. There are eight World Heritage sites in Sri Lanka and six 
of them are cultural heritage. 
They are   
1. Sacred city of Anuradapura 
2. Ancient city of Polonnaruwa 
3. Sacred city of Kandy 
4. Ancient city of Sigiriya 
5. Golden rock temple of Dambulla 
6. Dutch Fortress of Galle 
Four of them are consisted with special patterns of buildings, the stupas, the image 
houses, the shrine bodhi tree, and chapter house and service buildings. One is consisted 
with secular building as a royal palace and other one is a Dutch fortress. 
Founded in the 4th century BC Anuradhapura, the capital kingdom of the country till 
the beginning of the 11th century AD. During this period it remained one of the most 
stable and durable centers of political power and urban life in South Asia. It was also a 
wealthy city which created a unique culture and a great civilization. Today this ancient 
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city of Sri Lanka, which is sacred to the Buddhist world, is surrounding monasteries 
covering an area of over sixteen square miles (40 km²) and is one of the world's major 
archaeological sites. 
According to the great chronicle of Mahawansa, city of Anuradhapura was built by king 
Pandukhabhaya in 4th
After his death King Mutasiva became the king, and he ruled for sixty years. He made 
Mahamega vana garden which was the first wild century park in Sri Lanka as well as in 
the world. 
 century BC. It is situated in north central in Sri Lanka. The city of 
Anuradhapura was named after a minister called Anurada who founded the city. The 
river Malvathu oya where water is available for paddy cultivation. King Pandukabaya 
was the first man to have made a water reservoir in Anuradhapura. 
After that, King Devanam Piyatissa became the king in Sri Lanka. Buddhism was 
officially introduced to Sri Lanka during this period (241-207 AD) with the arrival of 
Arahath Mahinda, the son of the emperor Asoka of India. This advent commenced a 
new era and thereafter the history of the Island has been guided and influenced mainly 
by Buddhism. After Ararat Mahinda visited this Island with the message of Buddha in 
250 BC, the ruling king was the King Devanam Piyatissa who gave his patronage for the 
development of Buddhism in Sri Lanka. The monks were ordained, and residential 
facilities were provided and stupas were built thereafter.   
A few years later the southern branch from the sacred bodhi tree in bodhi gaya under 
which Lord Buddha attained enlightenment was brought to Sri Lanka by the daughter 
of the emperor Ashoka, Arahath Sangamiththa. Different classes of artisans came to 
the island with her. The king planted the bodhi branch with great honor at 
Mahamegavana garden in 249 BC. It is the oldest living tree in the world planted by 
humans with a known planting date. Sri Lanka kings developed and protected this 
religious place. 
As a result of Buddhism, a new Buddhist civilization spread all over the country. 
Buddhism and Mauryan culture opened new path to the country. Centering sacred 
bodhi tree, in the outer circuit area, several Buddhist temples were built with the great 
patronage of royal palace. In this period king was a Buddhist and he strongly supported 
the development of Buddhism. Sri Lankan first stupa was built by king Devanampiyatissa 
in Mahamegawana garden. 
Development of Sri Lankan Buddhist monasteries settlement were in two stages. The 
first development designate is closed type. This is with natural caves. Second type is 
open type. These temples are consisted with four monumental edifices, the stupa, the 
image house, the bodhi tree shrine, and chapter house. The first three places served 
both community of monks and general public, while the fourth is exclusively for the 
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use of monks, above mentioned all can be characterized as ritual buildings. On the 
other hand the other building belongs to residential buildings which are small, but 
greater in number which building facilitate monastic community to observe it’s duties 
such as meditative walks, refectory, hot water bath, and lavatories etc.     
The World Heritage site of sacred city of Anuradapura consisted with above mentioned 
number of buildings and tangible and intangible living heritage also. Every year 
especially in June and December there are thousands of Buddhists visiting this secret 
city from all parts of the Island for their rituals which they have been doing since 
ancient time. In June specially Poson full moon poya day the Buddhists celebrate the 
arrival of Arahath Mahinda with the message of Buddhism. There are people offering 
free food and beverage to pilgrims, and some of them are offering free flowers to the 
pilgrims, especially the government supply special transportation system for people 
who visit Anuradhapura.  
Furthermore, in December every year, Sri Lankan Buddhists celebrate “Uduvap’’ full 
moon festival. The Buddhists honor the arrival of Arahath Sangamitha with the stem of 
sacred bodhi. The annual procession is held with decorated tuskers and elephants and 
it consists traditional cultural activities like local dancing, drumming and trumpeting. 
These things are practiced since ancient times and still continuing. These valuable 
intangible Buddhist heritages go along with the society and continue to future with this 
living monuments. 
In this sacred city of Anuradapura, Buddhists usually worship eight sacred places and 
those places are ruled by Buddhist monks. They are the owners of these monuments. 
Every day monks perform their rituals in these places. 
This site consisted with many religious buildings, archeological monuments and living 
monuments, herein I drew my attention for most essential Buddhist religious sites 
only. 
SACRED CITY OF ANURADAPURA   
After arriving the Arahath Sangamiththa with the sacred stem of Bhodhi, King 
Devanampiyatissa planted it at Mahamegavana garden in year 249 BC. With the 
arrivals of the Bodhi tree emperor Asoka sent people for services of the bodhi tree. 
After the decline of the Anuradapura kingdom, rulers changed their ruling places when 
city of Anuradapura was completely deserted, but pious people nevertheless, attended 
the sacred tree. The villagers lit bonfire round the tree to frighten the wild elephant 
and kept them away. 
SRI MAHA BHODHI  
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As time pass on, the villagers made it a habit to bring fire wood required for the 
whole year and this was done on a particular day. The full moon day of NIKINI (July- 
August) they brought the fire wood in a procession called the Daramiti perehera. 
(The procession of fire wood) This practice continues up to this day. The Full moon 
day itself is called Daramiti Poya owing to its significance to the people living in 
Anuradapura. A number of old rituals and ceremonies associated with the sacred 
Bodhi tree are being performed to this day. There are great festivals performed 
annually, namely the New Year festival, the Bathing festival, the Karthika festival and 
the new rice festival.  
The water necessary for the ritual of bathing of the Bodhi tree is brought from the 
Tissawava. This is again an age old custom. The Emperor Asoka himself had sent 
maidens of the court to sprinkle water on the Bodhi tree which continued for centuries. 
Even today during droughts it is a custom for the people to collect water from the Tissa 
weva and bathe the sacred bodhi tree after having brought the water pots in a 
procession. At the end of the ritual bath, people expect rain to fall through power of 
the sacred tree. 
There are special guards who look after Bodhi tree. This is again an ancient custom 
continued up to this day by people, who live on the neighboring temple lands, which 
their ancestors had received for their services. This may be one of the oldest religious 
professions found in the world today. 
Devotees from all quarters of the country flock to the Bodhi tree to pay their homage, 
expecting protection and wellbeing. The full moon day of the month of “Uduvap” 
(December - January) Anuradapura is very special because it was on that day that Theri 
Sangamiththa brought the sacred Bodhi from India to Sri Lanka.      
The Rathnamali stupa or Mahathupa was built by King Dutugamunu during his reign 
(161-137 BC) the most venerated among all the stupas in Sri Lanka. This stupa was 
constructed in shape of a bubble which is very common. King Dutugamunu died before 
completion of the stupa, his brother King Saddhatiaasa completed it. After that there 
were many kings who repaired and added new parts to the stupa. As a result of north 
Indian intervention this area was deserted but pious Buddhists never abandoned this 
stupa. However, during 19
THE RATHNAMALI MAHATUPA 
th
There are millions of Buddhists come to this sacred city in May and June (Wesak and 
Poson poya days) full moon days in every year for the rituals. They spent two to three 
 century for the first time the great stupa was in ruins and 
Anuradapura was deserted. A pious Buddhist monk named Narangoda Vimalajothi 
Thera with the help of the Buddhists in the country side started the reconstruction 
work in 1893 and the pinnacle was placed on in 1940. 
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days in this ancient city of Anuradapura. The pilgrims can get their food and beverage  
free of charge because there are number of groups come to the sacred city to prepare 
and donate free food and beverages to the pilgrims. This marks the festival time of the 
culture in Sri Lankan   Buddhist society.        
Furthermore, number of pilgrim groups annually comes from different places for 
special festivals and gift ceremonies. Such as a ceremony offering one million jasmines  
flowers etc.        
The Jethavana Vihara was built by King Mahasena (276-303). The Jethavana stupa 
being the largest and the tallest stupa in the world and second large masonry structure 
after the pyramid Ghiza. It must also be recognized as a symbolic expression of 
religions, Jethavana was named so because it was built in Jothivana Park in territory 
within the boundaries of the Mahavihara. Historically Jethvanaramaya is very important 
in the development of the three Theravada sects in Sri Lanka. In the centre of the 
monastic complex stand the gigantic stupa on square platform eight acres in extent, 
the largest and the tallest brick building in the world, when it stood its pristine glory as 
a massive structure. It was a little over 120 meters in height. This vast edifice, which 
has withstood the ravages of time and the element for about 1600 years, is an 
eloquent witness to the engineering expertise and the sound knowledge of geometry 
and physics of ancient inhabitance of the Sri Lanka.  
JETHAVANA MONASTRY 
The layout of the temple complex covers about 48 hectares. Although the religious  
buildings, the community units and the residential courts are more or less identical to 
those of Abayagiri. The site, covering approximately eight hectares and set out as a 
monastery ,contain all major elements of a highly monastic architecture, the stupas, 
the image house, the bodhi tree shrine, the chapter house, the assemble house, the 
residential complex, also scattered around the site are many residential complexes or 
colleges, where pupils were instructed in the different aspect of the doctrine by 
scholars and professor monks, and many other buildings varying size the purpose of 
which has not yet been identified. 
The ruins visible above ground level belong to the last cultural phase of the site, such 
as the ninth to tenth centuries AD. The gradual evaluation of the whole monastery 
complex commence at the northern end of the site fourteen centuries in the latter 
part of the third century AD. With the stupa as its focal point gradually spreading to 
the north – west, south and east over a period of six centuries, while the earlier 
constructions were of brick, stone come into vogue as a building material during the 
latter centuries and even some of the old buildings were used this new material.    
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Abhayagiriya was established by the King Valagamba or Vattagamini Abaya during the 
period of his second reign. The name Abhyagiri vihara originated from the names of 
king Vattagamini Abhaya and the Giri priest who lived in the Jain monastery. 
ABHAYAGIRIYA MONASTRY  
One of the seventeen such religious units in Anuradapura and the largest of its five 
viharas or temples, Abhayagiriya was a set of the Northern monastery. Term 
Abayagiriya temple means not only a complex of monastic buildings, but also a 
fraternity of Buddhist monk, which maintain its own historical records, traditions and 
ways of life. 
It had grown into an international institute in first century of this era. Attracting 
schools from all over the world encompassing all shades of Buddhist philosophy, its 
influence can be traced in to other parts of the world. Although branches were 
established elsewhere thus the Abhayagiriya temple developed as a great institution 
vis-a-vis the Mahavihara and the Jethavanavihara, Buddhist monastic sect I of the 
ancient Sri Lanka. 
According to Nikaya Sangrahaya, a monk called Dhammaruchi of the Vajjiputtaka sect 
arrived at Abhayagiri in 77 BC. After that time the monks come to be known as 
Dammaruchikas as they accepted the theory of puggala – attavada of vajjiputtaka sect. 
A break away sect differing from the orthodox Mahavihara Buddhist sect of 
Anuradhapura, which had origination in India. A later attempt in the third century AD 
to introduce Vaittulyavada another school of Buddhist thought was subsequently 
frustrated.  
By the fifth century the Abhayagiri vihara had surpassed the Mahavihara in membership.   
Fa-Hsien states that at the time of his visit to Anuradapura during the same period 
there were five thousand monks residing at this monastery compared to three 
thousand monks at Mahavihara. The stone rice boat at Abhayagiri with the capacity 
according to the calculation by Dr Roland Silva to hold for 5000 monks. 
By this time Abhayagiri vihara also had elevated itself to very important place because 
it had been vested with the custodianship   to cult objects. Namely the Tooth relic and 
Alms – Bowl of the Buddha. 
The liberal attitude of the monks at the Abahyagiriya also attracted many intellectuals 
both here and abroad. Consequently the fame of Abayagiriya as a centre of Buddhist 
scholars spread far beyond the shores of Sri Lanka. It is also recorded that the famous 
teacher of the ‘Vajrayana’ Vajra Bodhi too had spent some time at Abhayagiriya when 
he visited Anuradapura from India on his way to china. 
By the time Fa-Hsien came to Sri Lanka in search of Damma, he visited Abhayagiriya in 
412 AD. It had developed in to a leading Buddhist centre of Sri Lanka. He spent two 
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years studying Dhamma doctrine and carried away copies of text of Mahayana 
doctrine. 
Abhayagiriya had developed in to a well organized religious and educational institution 
having well established relations with China, Java and Kashmir. An inscription of Java 
mentioned the monastery of Abhyagiriya Sinhalese monks. That it appears to have 
been a branch of Abayagiriya monastery, the Chinese sources say that the higher 
ordination for nuns was introduced to china from Abayagiriya.  
A panchavasa complex of Abayagiriya approximately thirty have been found, consists 
of group of five two storied residential buildings enclosed by a wall. According to the 
requirements of the disciplinary code of monks, with its entrance situated at the end 
of an axial avenue. The central unit has the space for the teacher and his class room. 
The upper floor being used as a library, while the four corner buildings were set a side.  
For the pupils with three on each floor giving basic unit of twenty four students for one 
teacher for each panchavasa complex. The walls were of brick plastered with lime 
mortar and reinforced with structural store columns, while the upper floor was of 
timber, and the roofs of the residential buildings were covered with terra cotta roofing 
tiles. 
Each of these residential units had baths, some time equipped for hot water, urinal 
and sanitary closet. The drainage system similar to modern system of sanitation and 
lavatories were connected by stone conduits to septic tanks outside the building. The 
waste water from the basins drain by on underground conduit to a covered square 
soak away pit. 
A small refectory comprising a kitchen and a storage area was found at the entrance to 
the panchavasa complex. This refectory was used for daily meals and daily delivery of 
arms.  However, according to the time in 11th century due to south Indian intervention 
Anuradhapura fell into oblivion. 
The Dambulla golden mountain temple or Dambulla Rock temple is one of the largest 
cave temple complex in South and South East Asian region. Dambulla accounts for the 
largest collection of ancient mural paintings on one site. Sri Lanka is rich in this regard 
although the bulk of the paintings are from eighteen and nineteen centuries. 
Dambulla Golden Rock Temple. (World Heritage Site in Dambulla) 
Its history extending from prehistoric and proto historic times right down to modern 
period, Dambulla is surrounded by number of megalithic cemeteries and proto historic 
and early historic settlements. The best known of this is Ibbankatuwa which seems to 
be closely linked to the Dambulla complex. The proto historic period at Dambulla 
merges with the early historic one, at some time around the third century BC. The 
western and the southern rock face and the surrounding boulder area became a 
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location for one of the largest early Buddhist monastic settlement in the Island. The 
area from the upper terrace down to the south and west contains 73 rock shelter 
residences. These all rock shelters are marked by drip ledged caves and donators 
inscription caved above the drip ledge. It is the upper most group of the rock shelters 
on the southern face of the Dambulla rock that contonueud in to the subsequently 
historic period as the rituals and artistic centre of the Dambulla complex. 
Since its founding in the third century BC, this upper terrace seems to have been in 
continuous occupation for more than twenty two centuries right down to the present 
day. Remains of many successive periods of use are visible today. The five cave 
temples contain in internal area of about 1000m² and constitute one of the largest 
complex of ancient cave rock shelter architecture in the South and Southeast Asian 
region. 
Maharaja vihara is the largest cave temple in Dambulla cave complex extending about 
52 meters from east to west 23 meters deep.  Its maximum height was 7 meters, and 
near the screen wall two doors give entry. 
The iconography of the shrine divides into three distinct areas. The central sanctuary in 
front of the principle Buddha images with its “makara thorana” and attendant deities 
is flanked by two subsidiary areas to the east and to the west. One surmounted by a 
large panel of narrative registers painted on its ceiling and other by a small rock cut 
stupa. Surrounded eight seated Buddha images, in the centre of the eastern section of 
ante-chamber areas a small half walled precinct, in which a large vessel is placed to 
collect water dripping from the ceiling of the cave, the water beloved to have sacred 
properties and used in daily temple offering. 
During the latter part of middle history period, at the end of the twelfth century 
Dambulla was visited by King Nissanka Malla who left an elaborate inscription on the 
rock face. He was recorded as having been responsible for establishing new rock 
temple and commissioning the sculpture in “Devaraja vihar”. 
In the seventeenth and eighteenth century Dambulla once again became a center of 
major religious and royal activities. In keeping with long standing tradition, entire five 
cave complex is restored and refurbished during the revival of Buddhism and Buddhist 
art in the region of Kirthi Sri Rajasinghe (1747-1782 AD). 
The large cave is cave No. 2 which is an elaborate complex of paintings, sculpture and 
architecture and one of the most ambitious undertaking of the Kandyan artists. The 
mural at Dambulla are the largest preserved group of rock and wall paintings in the 
region.  
Provincial or the folk styles of the nineteen century is apparent on the cave No. 3. 
While tracery and decorative motifs of the early twentieth century are noticeable in 
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and around many of the Buddha images in all the shrines, Cave No. 5was almost 
entirely repainted in 1905, provides an interesting example of the provincial Kandyan 
style in one of its latest dated survivals. Dambulla also has one of the richest collection 
of Sri Lankan sculptures in form of a large number of Buddha images in standing, 
seated and recumbent pastures as well as few outstanding figures of gods and 
bodhisattvas and three portrait sculptures. Large number of these images are dated 
from the middle historic period. Many have been restored or remolded in 18th and 19th 
century. Although their original style, details and iconography belonged to Kandyan 
period and more recent times, the combination of early and later period sculpture in 
the five caves at Dambulla is a very good example of how in living tradition of this 
World Heritage site looks like.  
The medieval capital of Sri Lanka from eleventh to the end of the first quarter of the 
thirteenth century AD. rchaeological evidence for the early habitation in Polonnaruwa 
goes back to the second century BC. With the development of the irrigation works and 
agricultural activities Polannaruwa became a flourishing city. From about seventh 
century, Polonnaruwa became a country residence of royalty of Anuradapura.  
Ancient City of Polonnaruwa  
Sri Lanka was involved in Indian politics by the tenth century when Sri Lanka sent 
forces to the Pandyans, for their wars against Cholas. This endangered Sri Lankan 
political situation. Chola King Rajaraja conquered Anuradapura and Polonaruwa also. 
Chola established their role in Polonnaruwa though a victory. During their occupation 
which lasted nearly eight decades, this is seen in large number of Hindu monuments 
that existed in the ancient city. 
In 1055 King Vijayabahu 1 was able to bring about renaissance of Singhala Buddhist 
cultural activities. Polonnaruwa as the capital during this period, Buddhism had 
declined and ordained monks had to be brought from Burma. Monastic edifices were 
restored, the shrine known as Attadage which housed the sacred tooth relics and the 
bowel relics is attributed to this period. 
After that in 1153-1186 King Prakramabahuda, the great emerged to commence 
another golden era for Sri Lanka. Agricultural development reached its highest peak 
during his reign and Sri Lanka became granary of the east. 
He established great Buddhist monasteries such as Alahana pirivena, the Lankathilaka 
image house, Thivanka Image house, Rock cut image house of Gal viharaya, Palace 
complex etc. 
The ancient city of Polonnaruwa covered an area about 122 hectares, spread out to a 
distance of 5km from north to south and 3km east to west. Within this area are several 
groups of carefully planned building complexes, some fully and others partly excavated. 
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The main city comprises a walled inner citadel and an outer walled city provide with 
four main gateways. The ancient gate to the east and west of the wide boundary wall 
enclosing the present city has been unearthed during recent excavation of its northern, 
eastern, and western sectors. The wall had apparently been built at two different 
stages. 
The architecture of Polonnaruwa is a continuation of the early Anuradapura building 
tradition. The Polonnaruwa ruler attempted to create a new ideal, yet following the 
older models. There are evidence in the numerous building types that evolved 
between the eleventh and twelfth centuries. Although the south Indian occupation did 
exert some influence over the indigenous style as is seen particularly in the vimana 
pangerra kudu style of the Sri Lankan architects ornamentation of the exterior wall of 
the image houses. The building of the Hindu shrines did not influence the style of the 
Sri Lankan architects to the significant extent. The existence of several suburban 
monasteries around the city of Polonnaruwa bear witness to the prosperity of the area 
long before the city itself came to be built. It is, however in the twelfth century site 
that the best example of Polonnaruwa architecture is to be found. 
The Buddhist monasteries of Polonnaruwa provide the best surviving example of 
image shrine, stupas, chapter houses, hospitals and ponds, three colossal brick built 
shrines, the Thuparama, Lankathilaka and Thivanka image house, throw much light on 
the vaulted temples (gedige) type described in commentaries from the thirteen 
century. The stupa of Manic vehara, Rankoth vehara, Kirivehera, Damila thupa and 
Sathmahal prasada are particularly significant and of considerable interest in the study 
of the evaluation of stupa design. 
Another of the most striking feature of Polonnaruwa is the colossal scales of the 
sculpture images, particularly those representing the Buddha. The two images of 
Lankathilaka and Thivanka Image house and the Galvihara group are notable among 
gigantic sculptures. Many of other sculptures of divinities, dancers and dwarfs testify 
to the degree of excellence attained by the Polonnaruwa artist.  
Kandy is the last capital of Sri Lanka. The palace buildings, shrines, and the buildings of 
British period give to its special character. While the religious performances of the 
tooth relics and the annual procession of the Dalada perhera contributes a dynamism 
and unique cultural importance to the historic hill capital. 
Sacred City of Kandy 
Kandy has played an important role in Sri Lankan history. Not only as capital of Sri 
Lanka but also as the last Bastian of the Sinhala culture that flourished for more than 
two thousand years. The long tradition of patronage of traditional values, art, 
architecture, literature ended in Kandy with the handing-over of the city by the Sinhala 
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king to the British Empire in 1815. This was the last link in long continuous chain, but 
fortunately Kandy has preserved certain important aspect of the performing arts, 
architecture and religious practices of the bygone civilization, providing an opportunity 
for present and future generation to identify the roots of their past. 
The hierarchy was emphasized by the privilege location of the royal palace and the 
temple of the Sacred Tooth Relic high up on the terrace of the eastern hill, overlooking 
the residential area with its roads laid out on a regular grid oriented to the cardinal 
points. The palace was physically separated from the sanctuary area by the moat, and 
open esplanade and group of religious buildings. The temples dedicated to Natha, 
Vishnu, Goddess Patthini were planned as sacred precincts surrounded by stone walls 
with entrance gate ways. The temple of god Kathragama was located within the 
residential area, but close to the palace. 
Buildings are mostly of timber and mud on a traditional moulded, raised plinth, timber 
doorways, columns, brackets, beams, and rafters were intricately carved with 
traditional decorative patterns. Lacquer was use in four colors yellow, black, red, with 
touches of green. Door frame furniture were frequently embellished finely carved 
ivory, iron and metal. The refinement of the richly decorated components of Kandyan 
period architecture gives its distinctive character. Kandyan paintings were mostly 
religious, simpler in composition and decorative in nature, employing restricted palate, 
and executed on supports varying from walls, ceiling, doors, and wind doors. 
Buddhism, being a philosophy leading to simplicity in life, did not directly support 
dancing and music. The dancing and music of the Kandyan period, however, was an 
integral part of the ritual performances associated religious ceremonies and the 
processions. Fortunately, the continuity of Kandyan dancing and music has been well 
preserved as part of a ritual performed at the annual procession. The Dalada perahera, 
which had been continuously in honor of the sacred Tooth relics since the 14th century 
AD, today Kandyan dancing is a specialized art of the national identity.       
Management System of Buddhist Heritage
As I have mentioned above, there are six cultural heritages in Sri Lanka, five of them 
are Buddhist heritages. Sacred city of Anuradapura, Sacred city of Kandy, Ancient city 
of Polonnaruwa and Golden rock temple of Dambulla are originally Buddhist heritages. 
But Ancient city of Sigiriya originated as a fortress city and Royal palace, after the 
decline of Sigiriya it became a Buddhist monastery.  
  
Above mentioned five world heritage management systems differ from site to site. 
When we consider the sacred city of Anuradapura, there are two special monuments 
such as one is the sacred Bo – tree, and other one is the Maha stupa. Every day 
thousands of pilgrims visit them for their religious activities. During the period of full 
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moon day festivals in May and June millions of pilgrims gather to sacred city of 
Anuradapura from all over the Island. Some of them camping, they stay two to three 
days in this sacred city. The crowd become uncontrollable owing to these activities of 
the pilgrims but this trend can’t be changed because it continues to be part of the 
heritage for a long time. 
According to Sri Lankan Antiquity ordinance every monument constructed before 2nd
 Ancient city of Polonnaruwa management system differs from Anuradapura. This city 
reserved area is covered by fence and all monument management done by 
department of archaeology. Some religious places perform their activities in special 
days, and cultural parade performing in this city happen under the inspection of 
department of archaeology. 
 
of March 1815 its authority belongs to department of Archaeology. But traditionally   
Anuradapura Sacred city religious activities done by high priests of the temples or 
owners of the temples, but there maintenance and conservations done by department 
of archaeology. 
The property and all its income belongs to high priest of the temple. In addition all the 
religious activates, rituals are done by the monks of the temple. Department of 
archaeology is the legal owner of the property and conservation and maintenance 
done by itself. 
Golden Rock Temple of Dambulla 
Sacred City of Kandy
After the Kandyan convention, Sri Lanka was ruled under the British law. British 
government nominated trustee for Tooth relic who had been called as Diywadane 
Nilame, who has been doing all the rituals of Tooth relics with two chapters of Siyam 
sect (Malwatu and Asgiri). Generally Temple of Tooth relic maintenance belongs to 
three authorized persons. Those are Diyawadane Nilame, the priests of two chapters in 
siyam sect. All properties and revenues belong to these three persons. They conduct 
all rituals and religious activities in temple of tooth relics. Annual procession called 
(Kandy Esala Perahera) is performed in August in every year. Thousands of foreign and 
local visitors gather to Kandy for this traditional religious festival. But because of their 
piousness and religiousness participants in this event have their own control and self 
descipline.     
.   
Also the Department of Archaeology appears as a legal Owner of the Temple of the 
Tooth-relics. Three Owners of tooth relics do their maintenance and other activities 
with the supervision of department of archaeology.     
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Abstract 
The traditions of spirituality, sacrality, built-structures, and landscape expression have 
been a common notion in Hinduism. Through symbols, architectural designs, 
iconography and associated attributes of variety of divinities, the messages of religious 
codes are represented and preserved in the Hindu temples. Eight out of the 32 
UNESCO’s World Heritage Sites in India fall in the category of religious heritage 
associated with Hinduism, viz. Chola Temples, Hampi shrines, Mahabalipuram, 
Pattadakal, Khajuraho, Sun temple, Elephanta caves, and Ellora caves. Till date 51 
properties are enlisted in the WHS Tentative List from India, and seven of them are 
associated with Hinduism, viz. Bishunpur, Ekambra, Hoysala, Srirangapatan, Kakatiya, 
Sri Ranganathaswamy Temple at Srirangam, and Majuli Island. In Southeast Asia, there 
exist five religious WHS, viz. Prambanan Temple (Indonesia), Angkor Wat (Cambodia), 
Pashupatinath Temple and other temples (Nepal), Mỹ Son Sanctuary (Viet Nam), and 
Mother Temple of Besakih (Bali, Indonesia). The characteristics of heritage value and 
sacrosanct frame of religious heritage sites of Hinduism, will help the society in making 
heritage ecology in service of humanity through the ethics of integrating humanity and 
divinity. This will also promote pilgrimage-heritage-tourism as an alternative way of 
global understanding.   
Keywords. Heritage ecology, Hinduism, Krishna, Riverfront heritagescapes, Shiva, 
Southeast Asia, Varanasi, Vishnu, World Heritage Sites.  
1. Heritagescapes, Religion, and Hinduism: the Perspective 
Globalization, democratization, international and local cultural preservation initiatives, 
the penetration of the market economy, the commoditization of culture, and the 
politics of religious and ethnic identity impinge upon and shape many of the 
monumental religious sites in the world today; there are several examples from 
Hinduism, which are discussed in the sequel. The concern of cultural heritage, 
especially religious built forms, had played an active role in the past, but attention for 
value, use and conservation are said to have emerged in the nineteenth and twentieth 
centuries from the rubrics of ‘modernity’ where cultural tourism is accepted as way of 
life. Religious beliefs and practices have shaped the local geographies through the built 
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forms and associated rituals and performances. In course of time such symbolic forms 
are considered as symbol of political control, identity, hegemony and social security 
(see Harvey 1979). The ancient monuments and the built structure of the past have 
literally been invented and reinvented by many people over successive generations, 
while fulfilling the quest for understanding man-nature interaction and so to many 
times religious connotations through the support of the dominating communities or by 
the patronage of the rulers. 
These sacred built structures are, symbolically, the repositories of knowledge about 
former understanding of our planet as ‘home’ and our relationship with it as ‘actor’. In 
a broad sense such heritage refers to the places where the spirit of nature and culture 
meet, and are additionally memorised and maintained by rituals and festivities 
performed there. These all together shape the interactions between humanity and 
divinity and thus formed an environment of faithscapes (Singh 1997). Broadly, 
sacrosanct built forms possess at least four attributes: (i) externals (e.g. architecture, 
visuality), (ii) internal (e.g. images, aesthetics), (iii) eternal (e.g. universal message, 
inherent/ imposed meanings, spiritual feelings), and (iv) manifestive (e.g. adherents’ 
believes and supporting mythologies). But the transferability from one to another is 
always not recorded smooth, and sometimes turns into a painful contestation due to 
conflicts and contradictions among the different groups of adherents. There are, 
however, composed of signs, words and symbols associated with built heritage and 
related inherent values that may differ to those of non-believers of tourists or other 
similar groups (Vukonić 2006: 244). The four basic issues for understanding 
representations and discursive construction of heritage (religious) include are: (i) 
understanding cultural significance, (ii) information on the value of heritage, (iii) 
conservation in response to religiosity-spirituality, and (iv) cultural responsibility 
(Waterton, Smith and Campbell 2006: 350). 
It seems that some of the heritage practices (and also religio-ritual traditions) 
commonly associated with the ancient time were alive and after passage of time 
passed on to the later generations.  Lowenthal (1998: 226) argues that “heritage, far 
from being fatally predetermined or God-given, is in large measure our own 
marvellously malleable creation”. Of course, heritage is not an innate or primordial 
phenomenon; people created or converted it into symbolic form, and in many cases 
associated it with a belief system and its symbolic expressions and mythologies. The 
understanding of religious heritage as an expression of culture is largely a local 
understanding, which many times projected into frame of universal values. This 
promotes to conflicts and contestation mainly due to clash among various groups 
claiming for the same root/control. It also turns sometimes that regional/ provincial 
landscape challenges the national. This condition is more prevalent in case of built 
religious heritage landscape in South and South East Asia (exemplified with varying 
forms of Hinduism, an ensemble of Hindu traditions), which is historically old and 
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culturally and visually rich, especially in its architecture and associated religious 
symbols and historical legends.  
In Indian tradition, heritage is called ‘dharohara’, which is a combination of two words, 
i.e. dharā- (‘the mother Earth/ Lord Vishnu who holds’), and -ihara (‘endeavour of 
identity through time’). The word also carries the meaning of ‘bearing’ and ‘preserving’ 
the surface of the mother Earth. That is how it should be explained in terms of the 
‘root’(‘shrota’) and ‘identity’(‘asmitā’) - a framework of continuity of interconnectedness 
and a personality of culture. 
In Asia, it is an issue of open debate whether the elements of religious traditions to be 
reinforced should include heritage environments. Religious traditions and customs 
have become common through the people being habituated to them, which in fact are 
a quite informal process (Eiter 2004: 173). Statutory law, in contrast, applies to a 
community consisting of any members who may have the same interests but do not 
necessarily have common roots or heritage. Of course, in many areas of heritagescapes, 
conflicts occur due to divergent practices in recording claims by individual religious 
groups.   
2. Scenario of Hindu Religious World Heritage Sites 
As cultural resource, heritagescapes represent the sacredscapes of mystic-religious 
sites, built-structures, historical monuments, the perceived natural scenarios and 
associated cultural landscapes, and intangible resources that keep the historical links 
and cultural continuity of religious traditions. And, Hinduism presents variety and 
distinctions of this tradition. The latest UNESCO’s World Heritage Sites enlists 981 
properties, of which 32 falls in India. Eight (i.e. 25%) of the 32 heritage properties in 
India fall in the category of religious heritage associated with Hinduism, viz. Chola 
Temples, Hampi shrines, Mahabalipuram, Pattadakal, Khajuraho, Sun temple at Konark, 
Elephanta caves, and Ellora caves (cf. Table 1). Till date 51 properties are also enlisted 
in the WHS Tentative List from India, among them seven are associated with Hinduism, 
viz. Bishunpur, Ekambra, Hoyalsha, Srirangapatan, Kakatiya, Sri Ranganathaswamy 
Temple at Srirangam, and Majuli Island (cf. Table 2).  
In broad sense, the Hindu religious World Heritage Sites may further be categorised 
according to the association of the major deities (images) and their affinities. Hindu 
religion is a polytheistic where one god dominates the sacred territory on cosmic 
principles but other auxiliary or associated gods/godlings supports the functionary 
requirements and according to community traditions are worshipped altogether, 
what Max Müller called it as ‘kathenotheism’. That is how, Hindus are called as 
Panchadevapujaka (worshipper of five gods together), which is well represented in the 
religious sculptures, generally that refer to Shiva, Surya (Sun-god), Ganesha (elephant- 
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headed god), Devi (mother goddess), and Vishnu. Five such broad categories of 
divinities in Hindu Religious heritage sites visible are (cf. Table 3): 
(i) Shiva, one among the Hindu pantheon gods known as cosmic dancer and 
god of dissolution-recreation, who predominates the images, recoding five WHS out of 
eight. The three heads (trimurti, in Elephant cave, no. 7) are said to represent three 
essential aspects of Shiva: creation, protection, and dissolution. The temple of 
Brihadishvara (Chola, Thanjavur) is built on granite and sandstone slabs, and 
surrounded by life-size images of eight directional deities protecting the territory, 
following an axial and symmetrical geometry rules. Virupakha (Hampi) symbolises the 
god of progeny who controls the river Pampa/Tungabhadra. The nine Shiva temples at 
Pattadakal, represent various forms and associated stories of Shiva. Ardhanarishvara 
(Elephanta), represents the sublimate form of Shiva who makes intercourses between 
two forces of nature. Shiva is also represented here as cosmic dancer (Nataraja), lord 
of yoga and killer of a demon. Kailasanatha (Ellora) presenting Mt Kailasha (the resort) 
and Shiva, possibly the world’s largest monolithic structure, is carved out of one single 
basalt rock-cut, which has four parts, i.e. the body of the temple, the entrance gate, 
the Nandi shrine and a group of five shrines surrounding the courtyard.    
(ii) Shiva and Vishnu (the god of sustenance) together or side-by-side is the 
other prevailing scenario in the religious WHS. The territory of Mahabalipuram 
represents both the images, i.e. of Shiva (Shore temple), and Vishnu-Varaha 
(Boar-form Vishnu, rock-cut temple, and Thirukadalmallai temple). The giant open-air 
reliefs such as the famous ‘Descent of the Ganga’, and the other sculptures showing 
stories from the Mahabharata (e.g. Pancha Rathas, the five chariots) indicate close 
relationship between Shaivism and Vaishnavism groups of Hinduism. Similarly the 
religious heritage buildings at Khajuraho represent combination of the three religious 
groups, viz. Shaivism, Vaishnavism and Shaktism (goddess-adherents). Out of 
twenty-two temples in Khajuraho seven each dedicated to Shiva, and Vishna, four to 
Devi (goddess), one to Sun-god, and rest three to Jain Tirthankaras. Out of all, only 
Matangeshvara is functionally active in terms of rituals and festivities. The locations of 
these temples are in the form of an orderly interconnectedness, viewed in the network 
of cosmic geometry, however to perceive it we need a deeper vision of spirituality 
where humanity and divinity meet (cf. Singh 2009: 75). 
In the WHS Tentative List Ekambra (Bhubaneshwar) consists of temples of Shiva and 
Vishnu, and the most famous one Harihara image (‘Shiva-Vishnu in one’) in Lingaraj 
temple, showing superimposition and integration of two groups of adherents. Similarly 
in Hoysala area both Shiva (Hoysaleshvara) and Vishnu (Chennakeshvara I) are treated 
equally, and represented in the sculptures and frescos showing incarnations of Vishnu 
and stories from the epics Ramayana and Mahabharata. The protecting guards are 
represented with Garuda (Vishnu) and Ganesha (Shiva).    
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(iii) Surya, Sun-god is represented in most of the Hindu temples as auxiliary 
image, however at Konark there appears a 13th century temple of Sun-god showing 
ride on seven spirited horse-chariot of twelve pairs of exquisitely decorated wheels. 
This way Sun is manifested as lord of seven days and twelve months. Since the images 
have long been removed from the main temple, the sanctuary is no longer regarded as 
a holy place, or functional temple. In the northeast corner of the compound a modem 
building houses the old doorway arch showing the planets of Hindu mythology; Sun, 
Moon, Mercury, Venus, Mars, Jupiter, and Saturn; all seated cross-legged on lotus, 
carrying in the left hand a water pot and in the right a rosary (Singh 1997: 124).  
(iv) Vishnu, god of sustenance; his reincarnated form Krishna. As patron deity 
Vishnu is represented four places of WHS Tentative List. At Srirangapattanam god 
Vishnu represented in laying down gesture on the snake bed and surrounded by his 
two wives, Sridevi (goddess of wealth) and Bhudevi (mother earth), and Brahma (‘the 
creator’). The surrounding shrines show images of Narsimha (‘Man-Lion form’), child 
Krishna, Srinivas, Hanuman (‘monkey god’) and Garuda (a ‘eagle-man vehicle of 
Vishnu’), all his affinities. The largest temple complex of Ranganathasvamy at 
Srirangam is the largest temple in India and one of the largest religious complexes in 
the world. It is the most illustrious temple of Vishnu in India, rich in legend and history, 
represented with various forms of Vishnu, like Narsimha, Rama, Hayagriva, Krishna, 
and Dhanavantari. The sacred compound has 21 gopurams (towers), 39 pavilions, fifty 
shrines, Ayiram kaal mandapam (a hall of 1000 pillars) and several small water bodies 
inside. The 1000-pillars hall made of granite with sculptures of riding horses is unique 
among all the Hindu religious buildings.  
Majuli is more famous as river’s largest island, and thus inscribed as natural site, 
however it is also the seat of 22 Satras (monasteries) of 16th century Vaishnavite 
socio-religious reformer and saint Srimanta Sankar Deb, who established the tradition 
of experiencing serenity of nature through a religious tradition full of rituals and 
festivities. Presently the major drama unfolding in Majuli was the response to the 
influx of Christianity into the island by the powerful Satras and its clergies. The local 
politics, diversified religious groups and lack of interest among the common masses 
play negative role in making this site inscribed in the WHL. The small town of 
Bishnupur, famous for temples made of terracotta and laterite structure; here artisans 
developed the technique of baking the area’s rich red earth to make long lasting bricks 
or sculptures resembling stone carvings portraying the life of the god Vishnu, and his 
principal incarnation, Krishna, as well as aspects of everyday life like bullock carts, river 
boats and hunting scenes. 
(v) Goddess/ Devi. In most cases goddess represents consort to the major 
deities, as exemplified in most of the religious heritage sites; however the Swayambhu 
Alyam (‘Mother Earth’- Bhu-Devi), temple in affinity with Swayambhu Gudi and 
Rudreshvara (both, forms of Shiva) at Kakatiya is unique showing the sense of progeny.   
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3. Scenario of Hindu Religious WHS out of India 
Starting around 200 BCE until around the CE 15th century Southeast Asia was under 
Indian influence, when Hindu-Buddhist influence was absorbed by local polities, 
culture and religious arena. That is how India had established trade, cultural and 
political relations with Southeast Asian kingdoms. Hinduism and Buddhism both spread 
to these states from India and for many centuries existed there with mutual toleration 
and interfacing superimposition. After passage of time the states of the mainland 
became mainly mostly Buddhist. However, the glories of the earlier Hinduism are 
preserved in architectural and religious heritage sites. Among such religious WHS, five 
are noteworthy, viz. Prambanan Temple (Indonesia), Angkor Wat (Cambodia), 
Pashupatinath Temple and other temples (Nepal), Mỹ Son Sanctuary (Viet Nam), and 
Mother Temple of Besakih (Bali, Indonesia) (cf. Table 4). The important religious 
characteristics and contemporary scenarios are described here with.  
(i) Prambanan Temple Complex, Central Java, Indonesia. Prambanan Temple 
Compounds consist of Prambanan Temple (also called Loro Jonggrang), Sewu Temple, 
Bubrah Temple and Lumbung Temple; in total consisting of 224 temples, which were 
built during the heyday of Sailendra’s powerful dynasty in Java in the CE 8th century. 
The Hindu temples are decorated with reliefs illustrating the Indonesian version of the 
Ramayana epic which are masterpieces of stone carvings. The images are mostly 
associated with Shiva and his assistants and associates. By the earthquake of 27 May 
2006, the major Shiva temple was destroyed, and has not been rehabilitated but 
research activities or technical studies have been carried out in 2010 and 2011. In the 
middle of the last enceinte court stand the temples dedicated to the three primordial  
Hindu gods and three small temples dedicated to their animal vehicles (Bull for Shiva, 
Eagle for Brahma and Swan for Vishnu). Other minor temples were located at the 
entrance gates or outside the central enceinte (four ensembles). The Shiva temple had 
four statues: located in the central chamber is the Shiva statue; in the north chamber 
stands the Devi Durga Mahisasuramardini (goddess) statue; in the west chamber 
stands the Ganesha (‘elephant-headed god, son of Shiva’) statue; and the south 
chamber contains the statue of Agastya, a great mythical devotee of Shiva. The other 
two temples enshrine images of Brahma, and Vishnu, respectively. In the Vishnu 
temple is carved the story of Kresnayana (stories of Krishna, a form of Vishnu), while 
the Brahma temple houses the continuous story of the epic Ramayana. The temples of 
Shiva, Vishnu and Brahma are decorated with reliefs illustrating the Ramayana period 
(history of the Hindu hero Rama, written around 300 BCE). Under the patrimony of 
management of heritage properties (2007, 2008) that concerns with spatial planning, 
Prambanan site has been established as one of the strategic national area which 
consists of the temple compounds and other related temple remains. To ensure the 
long term safeguarding of the property, an integrated management and regulation 
that support preservation is needed. 
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(ii) Angkor Wat, Cambodia. Angkor Wat is the principle temple of Cambodia, which 
served as the seat of the Khmer Empire, constructed as a Hindu temple dedicated to 
Vishnu, the god of preservation, in the 12th century under the king Suryavarman II. Of 
course, later on, it was used for Theravada Buddhist worship, but remains the largest 
existing Hindu temple. A rare architectural achievement of mankind, the carvings on its 
walls tell stories of Vishnu and his reincarnated forms, as described in the ancient 
Hindu epics, the Ramayana and the Mahabharata, dated ca. fifteenth century BCE. 
Breaking from the Shaiva tradition of previous kings, Angkor Wat was instead 
dedicated to Vishnu. As the best-preserved temple at the site, it is the only one to have 
remained a significant religious centre since its foundation. The temple is at the top of 
the high classical style of Khmer architecture. It is noted that several temples of Angkor 
depart from the typical eastern orientation, which perhaps suggest that Angkor Wat’s 
alignment was due to its dedication to Vishnu, who was associated with the west. 
Virtually all of its surfaces, columns, lintels even roofs are carved. There are miles of 
reliefs illustrating scenes from ancient Hindu literature including unicorns, griffins, 
winged dragons pulling chariots as well as warriors following an elephant-mounted 
leader and celestial dancing girls with elaborate hair styles. 
(iii) Pashupatinath and other Hindu temples in the environs, Kathmandu Valley, 
Nepal.  In the Kathmandu valley, side-by-side of several Buddhist temples, the oldest 
temple of Pashupati (Shiva, in Kathmandu) has an extensive Hindu temple precinct, 
and Changu Narayan (Vishnu, in Bhaktapur) comprises traditional Newari settlement 
and a Hindu temple complex with one of the earliest inscriptions in the Valley dated to 
the fifth century CE. The unique tiered temples are mostly made of fired brick with 
mud mortar and timber structures. The roofs are covered with small overlapping 
terracotta tiles, with gilded brass ornamentation. The windows, doorways and roof 
struts have rich decorative carvings. Most of the principal monuments are in Durbar 
Square, the social, religious and urban focal point of the city, built between the CE 12th 
and the 18th centuries by the ancient Malla kings of Nepal. Some of the most popular 
among Hindu devotees are the temples of Taleju (local goddess), Kal Bhairab 
(black-form Shiva), and the Jagannath (Vishnu-form) Temple. Under the patronage of 
the government an Integrated Management Plan for the Kathmandu World Heritage 
Property is adopted in 2007, and with the cooperation of several voluntary and NGOs 
conservation and preservations programmes are in action.  
(iv) Mỹ Son Sanctuary, Viet Nam. The tower temples of Mỹ Sanctuary (Duy Phu 
Commune, Duy Xuyen District, along the coast) were constructed over ten centuries of 
continuous development in what was the heart of the ancestral homeland of the ruling 
Dua Clan which unified the Cham clans and established the kingdom of Champapura 
(Sanskrit for City of the Cham people) in CE 192. During the CE 4th to 13th centuries 
this unique culture owed its spiritual origins to the Hinduism of the Indian sub- 
continent. Under this influence many temples were built in fired brick with stone 
pillars and decorated with sandstone bas-reliefs depicting scenes from Hindu 
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mythology, honouring the patron Hindu deity Shiva, but also dedicating to Vishnu and 
his incarnation Krishna. Although Mahayana Buddhist penetrated the Cham culture, 
probably from the CE 4th century, and became strongly established in the north of the 
kingdom, Shaivite Hinduism remained the established state religion. These temples 
have a variety of architectural designs symbolizing the greatness and purity of Mount 
Meru, the mythical sacred mountain home of Hindu gods, especially Shiva, at the 
centre of the universe, now symbolically reproduced on Earth in the mountainous 
homeland of the Cham people. The interconnectedness of these temples represents 
principle of cosmological archetypes: the main tower (kalan) symbolizes the sacred 
mountain (meru) at the centre of the universe; built from brick or stone blocks and 
decorated with reliefs, the square or rectangular base (bhurloka) representing the 
human world; above this rises the main tower (bhuvaloka), the realm of divine beings, 
constructed entirely in brick, with applied columns and a false door facing east. The 
interiors are plain, with small niches for lamps; the Shiva Lingam was situated on a 
plinth in the centre that symbolized the spirit world. Unfortunately, from the 13th 
century the Champa Kingdom slowly declined and was absorbed by the growing power 
of Vietnam. It ceased to exist as an entity in the later 15th century, when worship 
ceased at Mỹ Son. With significantly increased numbers of tourists visiting the site, 
managing its carrying-capacity will be increasingly important and should also be 
addressed as part of a Heritage Management Plan under the ongoing Master Plan 
(2008 to 2020) as is required for the site. 
(v) Pura Besakih, Eastern Bali, Indonesia. Without rehearsing the historical context of 
Hinduism that transmitted on the island of Bali centuries ago with the expansion of 
Javanese Hinduism, it is important to note that the official designation of Balinese 
religious identity is “Hinduism.”  Unfortunately, only five religions are recognized 
according to Indonesian law, and Bali Hinduism is not one of them. The Hindu 
community in Bali were not succeeded to stop building large hotel adjacent to the 
world famed temple of Tanah Lot, but resistance did accomplish two long-term results: 
(a) restrictions on the height and proximity of hotels for religious sites, and (b) the 
awakening of many Balinese to the fragility of their environment and opportunities to 
act with a sense of empowerment over their land and culture. Of course, not 
expressed as a popular resistance movement but more successful in effort, was the 
rejection of a move to declare Pura Besakih a UNESCO preservation site, mainly due to 
strong local protests and changing democratic reform towards making local 
community more stronger (cf. Salazar 2014: 3845).  In this instance, the Balinese Hindu 
community refused to relinquish its authority over this symbolic centre, fearing the 
good intentions of the World Heritage site project might impugn their jurisdiction over 
practices and care of Bali’s greatest pilgrimage site (Fischer 2003: 6-7). It is observed 
that lack of clarity with regard to the functioning of the temple under the patronage of 
Balinese Hinduism after it had become a World Heritage Site lay at the heart of the 
dispute; moreover, the rising Islam as dominant political power in the frame of 
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globalisation serves as obstacle in making Besakih into a World Heritage Site (cf. 
Hitchcock and Putra 2012).  
4. Framing HRIDAY and PRASAD 
Framing tourism and cultural development in holistic frame for national and 
international resource within the purview of the ancient roots of heritage properties 
and traditions of spirituality, sacrality and pilgrimages that have a long tradition and 
continuity in India, Ministry of Tourism and Culture, and Ministry of Urban 
Development, Government of India, have recently conceptualised two innovative and 
appropriate national programmes of interfacing and counter-depending missions of (i) 
Heritage city Development and Augmentation Yojana (HRIDAY), and (ii) Pilgrimage 
Rejuvenation And Spiritual Augmentation Drive (PRASAD). In both of these 
programmes the ministries of Culture and Tourism and Urban Development will 
collaborate to strengthen and promote the heritage sites and centres of 
pilgrimage-tourism in making the environment green and sustainable while befitting 
into the roots of culture, traditions and society and also image of the site. Of course 
theoretically these are worth programmes; however no philosophic outline, structural 
frame, and operational guidelines are developed.  
(i) National mission of HRIDAY 
The National mission on the “Heritage city Development and Augmentation Yojana” 
(HRIDAY), aims conserving and preserving the distinct and unique characters of the 
heritage cities, those maintained the continuity of their traditions of heritage (tangible, 
intangible, and cultural landscapes, including written, oral, and performed ones), and 
they would be used as a resource for sustainable development and ecological 
restoration. That is how, heritage development means not only the beautification of 
the city and conservation of the heritage site but also the preservation and sustainable 
development of the entire city with respect to its cleanliness, planning, livelihood of 
the local people and economy (cf. Singh 2015: 115). The major twelve sites selected at 
priority level, include Varanasi, Amritsar, Warangal, Ajmer, Gaya, Mathura, 
Kanchipuram, Vellankini, Amaravati, Badami, Dwaraka, and Puri; but non of them 
records the religious WHS, however eight are broadly associated with Hinduism. 
Cultural heritage sites are the true representative of the divine order and human’s 
deep faith involvement, that is how it may be accepted as religious ‘resource’, but it 
has scientific, recreational, aesthetic, economic and sacramental values too. Thus the 
metaphorical meaning of “HRIDAY” (literally ‘heart’) is the core concern for the 
‘inclusive-sustainable development of heritage-and-pilgrimage cities’ in India. This 
frame would be taken as core concern under the HRIDAY Programme. 
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The protection, augmentation, management, authenticity and integrity of properties 
(both tangible and intangible) are also important considerations, together with the 
above specific characteristics. In the above context three basic meanings, in historical 
context, to the understanding of heritage sites are:  
 a political meaning – to assure responsibility for the decisions; 
  a cultural meaning – to save culture rootedness and sense of continuity; and  
  a didactic meaning – to promote citizen’s participation. 
These meanings are associated with deconstructing the value of cultural heritage into 
its component parts identifying the following six value elements:  
 aesthetic value: the visual-iconographic beauty of the building, site, and so on; 
  spiritual value: the significance of the asset in providing understanding or 
enlightenment or in representing a particular religion or religious tradition;  
 social value: the role of the site in forming cultural identity or a sense of 
connection with others;  
 historical value: connections with the past;  
 symbolic value: objects or sites as repositories or conveyors of meaning, and  
 authenticity value: the uniqueness of visiting ‘the real thing’. 
(ii) National mission of PRASAD 
With a view to beautify and improve the amenities and infrastructure at pilgrimage 
centres of all faiths, a National mission on ‘Pilgrimage Rejuvenation And Spiritual 
Augmentation Drive’ (PRASAD) has been announced in the Union Budget 2014-2015 
and an amount of Rs. 1000 million has been proposed for this initiative. Under PRASAD 
the old historical-cultural pilgrimage routes and associated sites that have heritage 
repositories would also be developed.   
The interconnectivity and reciprocity between pilgrimage and tourism are integral part 
of human travel. That is how ‘pilgrimage-tourism’ is conceived as an alternative for the 
solution; of course this is more inclined to metaphysical issue and life philosophy: 
meeting sacred-and-profane. Pilgrimage-tourism is considered now as strategy for 
heritage awakening, deeper experiences and transferring the religiosity into global 
humanism and spirituality. The sustainable frame of pilgrimage-tourism and heritage 
should be promoted in three ways: philosophical, organisational, and managerial. The 
eco-healing approach to pilgrimage-tourism is considered as a post-modernist way to 
consider pilgrimage as a bridge between recreation and spirituality; this way 
pilgrimage-tourism will provide a rational alternative for cultural consciousness and 
strategy for poverty alleviation that ultimately help heritage preservation within the 
purview of religion and spirituality. 
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Both of these programmes are supported by UNESCO, taking view of heritage 
conservation and its uses for sustainable development. The deeper sense of 
attachment is pre-requisite for awakening (of awareness). Once one can develop deep 
feeling (of love) to a place that would help caring for it – a path that helps one to have 
realization leading to revelation. As the ‘caring for the place (the Earth)’ is inherent in 
the pilgrimage-tourism, it provides opportunity to intimately sense and deep feelings 
for the place and the people – their behaviour, their heritage, and the present in which 
they live, act, and keep the glorious tradition alive (cf. Singh 2015: 116). Somehow the 
perspectives and contexts of Religious Heritage Sites have not been given 
consideration, taking in view the so-called ‘secular’ principle of the Indian republic, 
together with propagation of narrowness of the religious ethos! 
5.  The Riverfront Religious Heritage of Varanasi, the Capital of Hinduism 
The city of Varanasi possesses ca. 3300 Hindu sanctuaries, 1388 Muslim shrines, 45 
Sikh sites, 11 Buddhist places, 4 Jain shrines, and so many folk deities. The city is 
famous for varieties of pilgrimage routes, festivities and rituals. Most of such religious 
journeys and festivities are linked to the Ganga riverfront, illustrated with religious rest 
houses, temples, monasteries and such other built-architectures, representing both, 
tangible and intangible heritages. All the criteria, according to Article 2 of the UNESCO 
World Heritage Convention of 2003 and 2005, which relate in the domain of tangible, 
intangible cultural heritage, are already part of age-long religious traditions in Varanasi. 
This includes oral traditions of ritual performances, folk music and songs; performance 
arts like traditional dance, music and theatrical performances on special festive 
occasions throughout the year; social practices in celebrating festivals and events; 
knowledge and practices concerning nature (like naturopathy, alternative medicine, 
yoga) and the universe (classical astronomy and astrology); and traditional craftsmanship 
like toy and pot making, silk embroidery, etc. Moreover, other characteristics as 
defined in the above Article also are a part of life in Varanasi,  continued and 
maintained since the past, being transmitted from generation to generation; being  
constantly recreated by communities and groups, in response to their environment, 
their interaction with nature, and their history; providing communities and groups with 
a sense of identity and continuity; promoting respect for cultural diversity and human 
creativity; being compatible with international human rights instruments; and 
complying with the requirements of mutual respect among communities, and of 
sustainable development.  
The Ganga riverfront with its ghats (stairways) fully fulfil the criteria of Cultural 
Landscapes as designated in Article 1 of the Convention, and specifically that of 
cultural landscape “that retains an active social role in contemporary society closely 
associated with the traditional way of life, and in which the evolutionary process is still 
in progress”, and associative cultural landscape “by virtue of powerful religious, artistic, 
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cultural associations of the natural element”. The riverfront ghats, evolved over 
centuries into the spiritual centre of Hinduism, fit the categories of ‘an organically 
evolved landscape’ as well as ‘an associative cultural landscape’ in the cultural 
landscape criteria of UNESCO World Heritage List. 
The conservation of most heritage properties faces intense pressure. Even if these 
properties are presently in the same physical condition as in the last couple of decades 
and their architectural characteristics are being maintained without many legal and 
administrative measures, their architectural integrity is now being threatened. For the 
first time, heritage protection issues have been discussed in the preceding Master Plan 
(1991-2011) and heritage zones, sites, and properties have been identified. In the 
follow up Master Plan (2011-2031), the earlier Plan has been revised in order to 
implement the policy of preservation of heritage sites and to channelize the 
development of the city, of course lacking the spirit of religion and spirituality.  
The increasing impact of pollution and the decreasing volume of water in the Ganga 
river together have a multiplying effect in Varanasi. The existence of ghats in Varanasi 
is in danger because the existence of the Ganga is in danger! In spite of all such tragic 
situations, people are still hopeful for some good changes that would be befitting in 
maintaining the glorious culture and religious landscapes of this heritage city. Let us 
hope for new light that may help to keep, continue and envision its image as “the City 
of Light” through the vision and plans under HRIDAY and PRASAD, recently dreamed 
and structured by the Hon’ble Prime Minister Narendra Modi, who is the Member of 
Parliament from the city itself, since May 2014.  
It is notable that the initiative made by local NGOs, experts and eminent citizens of the 
city, to propose the nomination of the Old City centre and Riverfront of Varanasi for 
inclusion in the UNESCO World Heritage List has activated sensitivity and positive 
response in the city administration to think of preservation of cultural heritage, which 
is inherently linked to religious notions. A mass movement of awakening (chetna 
march) is required for reverential development. But it should not turn into 
fundamentalism, nor should it cause any damage to secular life. 
6.  Epilogue: From Perspective to Appeal 
We are more threatened by the erosion of culture. Should we not re think to survive at 
least those festivities related to the earth/nature spirit, power of place and preserving 
our heritage ecology by celebrating the religious festivities and spiritual awakening 
which symbolise the communionship of human being with the cosmic spirit. So now let 
us rejoice, for we are alive, and life is good; let us participate in the celebration of 
renewal, in making more harmonious friendship with nature and earth spirit. This is a 
call of heritage ecology at this crucial time (Singh 1995: 210). The visit to heritage sites 
and heritagescapes, the effort to understand, the work to keep the mind and heart 
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open to the sacred manifestation, all this charges one’s being with vision, with insight 
and the purpose (c.f. Jarow 1986: 12). This is the real pilgrimage – ‘an enacting of an 
internal process in the external world’. Heritage ecology is also a way to pilgrimage – a 
way of relating to the land (Earth/ Nature spirit) and the people (Human psyche), 
similar to that of marching form realisation to revelation (Singh 1995: 211). In fact, 
reverential development is unitary in the broadest and deepest sense, combining 
reverence and sanctity of life to contemporary economic, social, moral, cultural and 
traditional premises to bring peace and harmony with the nature (Skolimowski 1990: 
103). The fact that they may be difficult to implement in practice in no way negates 
their importance and desirability. 
In order that the religious heritage becomes a resource for development, it needs to 
be first documented, then protected, maintained and finally utilised according to 
specific heritage guidelines and legislations. Only then, combined with an increased 
stakeholder awareness and participation, will policy efforts and interventions become 
sustainable – environmentally, socially and culturally. We may separate ourselves from 
the web of our heritage in the pursuit of modernity and secularism, but it would 
always be at the cost of our hearts and souls (Singh 2015: 120). 
A recently founded Global Hindu Heritage Foundation (GHHF) has taken initiatives and 
non-violent actions through mass awakening and realization of preserving the cultural 
heritage among the Hindu communities all over the world. Their main objective is to 
protect, preserve, conserve, promote, and maintain Hindu culture, Hindu temples, 
monasteries, temple institutions, endowments, trusts and other such related 
institutions globally (cf. Rao 2007). It is expected that their attempts will help in 
conserving and preserving Hindu Religious Heritage Sites in making Hindu heritage 
ecology in service of humanity through the ethics of integrating humanity and divinity. 
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[APPENDICES] 
Table 1. India: WHL Hindu Religious Heritage Sites (8) and their Characteristics 
Se Name of WHS; 
year of inscription 
Period, dynasty; 
major God 
Main Temples, and 
important monuments 
1 Chola Temples;  
3 main granite  
Temples  
(1987, 2004) 
Chola dynasty,  
10th ~ 11th Centuries,  
King Rajendra I; Shiva  
Brihadisvara, Gangaikondacholapuram, 
Darasuram, and Airavatesvara temple,  
Shiva as Kankal Murti,  
Peruvudaiyar Koyil. 
2 Hampi monuments  
and temple  
complexes 
(1986) 
Vijayanagara empire,  
14th ~ 17th Centuries;  
Rama, Krishna, Shiva,  
Vishnu 
Hazara Rama Temple complex – stories 
of Ramayana, Krishna Temple complex 
(by King Krishnadevaraya), Virupaksha 
complex, Vittala Temple Complex  
(7th century) 
3 Mahabalipuram/ 
Mamallapuram; 
monolithic granite  
sculptures  
(1984) 
Pallava-kings, ca 7th  
century; monolithic  
sculptures, Five  
Pandavas 
(Mahabharata),  
the Ganga River 
Sculptures of rock-cut caves, 
monolithic temples or Five Rathas hewn  
out of a large boulder, bas-reliefs in the  
open air, and structural temples - five  
Pandavas (Yudishthira, Bhima, Arjuna,  
Nakul and Sahadeva), and wife 
Draupadi ; Shore temple (Shiva);  
Thirukadalmallai temple (Vishnu),  
Varaha rock-cut temple (Vishnu) 
4 Pattadakal 
(1987) 
Chalukya Dynasty,  
7th ~ 8th centuries;  
Shiva and Jain 
9 Shiva Temples, and 1 Jain Temple;  
interfacing sculptures of North and  
South India; Shiva temples of Virupakha,  
Mallikarjuna, Kashivishwanatha,  
Sangameshvara, Chandrashekhara,  
Galaganatha, Kadasiddhesvara,   
Jambulingeswara and  Kadasiddheshvara.  
5 Khajuraho; an area  
of 22 temples 
(1986) 
Chandela Dynasty,  
9th ~ 11th Centuries;  
Shiva, Vishnu,  
Goddess,  
Temples of Chaturbhuj (Vishnu),  
Devi Jagambi (Goddess),  
Duladeo (Shiva), Javari (Vishnu),  
Kandariya Mahadev (Shiva),  
Lakshmana (Shiva), Varah (Vishnu) 
6 Sun temple, Konark 
(1984) 
Ganga dynasty King  
Narasimhadeva I, 13th  
century; Sun god 
Sun temple with huge chariot drawn by  
seven spirited horses on twelve pairs of  
exquisitely decorated wheels.  
7 Elephanta Caves 
(1987) 
Chalukyas and  
Rashtrakutas, 5th ~ 8th  
centuries; Shiva 
Shiva in his various forms, Shiva-Parvati  
Ardhanarishvara (androgen) 
8 Kailasanatha 
Temple,  Ellora  
Caves 
(1983) 
Rashtrakuta dynasty  
king Krishna I, 8th  
century; Shiva, also  
Buddhist and Jain  
Images 
The caves are world-known for rock-cut  
temples containing elaborate carvings  
on the walls; Mt Kailasha and Shiva is a  
megalith carved out of one single rock.  
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Table 2. India: Tentative WHL Hindu Religious Heritage Sites (7) and their Characteristics 
Se Heritage Site  
Name 
Period, dynasty;  
major God 
Main Temples, and  
important monuments 
1 Bishunpur,  
Bankura District,  
WB  
(1998)  
16th ~ 17th Centuries;  
Krishna 
Traditional architectural temples with a  
single tower upon a sloping roof and a 
square cell (Garbhagriha) with three 
multi-cusped arches (i.e. Lalji, Kalachand, 
Radhashyam, Jormandir and Nandalal). 
Others with multiple towers are Pancha 
Ratna types (Shyam Rai of CE 1643),  
the Jor Bangle temple (CE 1655),  
and Rasmancha (CE 1600). 
2 Ekambra,  
he temple city of  
Bhubaneswar, 
Odisha  
(2014) 
3rd century BCE ~ CE  
15th centuries;  
Shiva, Vishnu, and  
Goddess 
Kundalesvara temple in the east,  
Balhadevi Temple on the north and  
Bahirangesvara temple near Dhauli on  
the south, Mukteshvara in the west,  
with Lingaraj Temple as its centre mark  
the sacred territory forming an archetype 
of universe (mandala). 
3 Sacred ensembles 
Of oysala,  
Karnataka 
(2014) 
12th ~ 18th Centuries;  
Shiva and Vishnu and  
his incarnations, and 
some Jain temples  
too. 
The Chennakeshava temple at Belur and  
the Hoysaleshvara temple at Halebid;  
the sacred territory forming an archetype  
of universe (mandala); sculptures depicts  
scenes from the life of Vishnu and his  
reincarnations and the epics, Ramayana,  
and Mahabharata. 
4 Srirangapattna 
Island town (with  
Fort), Mandya Dt.,  
Karnataka 
(2014) 
9th ~ 12th centuries;  
Sri Rangasvamy and  
his tutelary deity  
Tirumala Dev 
Temples of Sri Ranganatha Svami, 
Srirangapattana, Sri Kanthirava Statue in  
Narasimha Temple. 
5 Kakatiya, Warangal, 
A.P.  
(2014) 
King Ganapati Deva  
Maharaja(1199-1261);  
Mother Earth, Shiva 
Remnants of temples of Swayambhu and  
Keerthi Thoranas, Rudreswara (Thousand 
pillars temple), Hanumakonda , and  
Rudreswara (Ramappa) Temple, Palampet;  
Swayambhu Alayam (‘Mother Earth’)  
6 Sri Ranganathasvamy 
Temple at  
Srirangam, like  
temple town  
(Tiruchirapalli), 
Tamil Nadu  
(2014) 
3rd century BCE ~ CE  
10th centuries;  
Ranganatha-Vishnu 
One among the three largest Functioning  
Temples in the World, and the largest 
religious complexes of the world; the  
finest is the Hall of 1000 pillars (actually  
953) dated ca 14th century; the notable 
mandapam (hall) are: Shesharayar, Garuda, 
Kili, and Ranga Vilas; the Kottarams  
(granaries), small shrines, and Gopurams  
(temple towers), 640 inscriptions, frescos  
and mural paintings, vahanas (vehicles), 
and ten temple tanks are the other  
notable treasures.  
7 Majuli Island, Assam 
(2004) 
16th century; Vishnu  
and his incarnation  
– a site of spiritual  
tourism. 
30 Satras (monasteries) of 16th century  
Vaishnavite socio-religious reformer  
Srimanta Sankar Deb. 
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Table 3. India: WHL Hindu Religious Sites and their association with major Gods. 
Se Hindu Divinity WHS- representative  
temple, no. in the list (8)  
WHS Ten. List, temple,  
no. in the list (7) 
1 Shiva, Cosmic  
dancer and god of  
dissolution - 
recreation 
1. Brihadishvara (Chola) 
2. Virupakha (Hampi) 
4. Nine Shiva temples  
(Pattadakal) 
7. Ardhanarishvara  
(Elephanta) 
8. Kailasanatha (Ellora) 
2. Mukteshvara, Lingaraja (Ekambra) 
 
2 Shiva, and Vishnu  
(the of sustenance) 
3. Shore temple (Shiva),  
Varaha (Vishnu) –  
Mahabalipuram.  
5. Shiva (Kandariya,  
Matangeshvara), Vishnu  
(Chaturbhuji, Varaha)–  
Khajuraho 
2. Lingaraja as Harihara –  
Shiva and Vishnu together  
(Ekambra, Bhubaneshwar) 
3. Chennakeshvara I(Shiva),  
Hoyaleshvara (Vishnu) –  Hoyalsha.  
3 Surya, Sun-god 6. Sun temple (Konark)  
4 Vishnu, god of  
sustenance;  
his form  
Krishna 
 4. Ranganath Svami (Vishnu-form),  
Narsimha Man-lion form) –  
Srirangapattanam.  
6. Rangasvamy (Vishnu) – Srirangam.  
7. Satta (monasteries, Vishnu-form) –  
Majuli Island. 
1. Krishna – Bishunpur.  
5 Goddess/ Devi  5. Swayambhu Alyam (‘Mother Earth’-  
Bhu-Devi), Rudreshvara (Shiva) –  
Kakatiya.  
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Table 4. WHS, other than India:  Hindu Religious Heritage Sites (5) 
Se WHS, place, country;  
year of inscription 
Period, dynasty;  
major God 
Main Temples, and characteristics 
1 Prambanan Temple  
(Central Java), 
Indonesia (1991) 
10th century; Shiva,  
Nandi, Brahma, and  
Vishnu 
The largest Hindu temples in south-east  
Asia: Shiva, Nandi, Vishnu, Brahma  
temples, and several small shrines. 
2 Angkor Wat(Angkor),  
Cambodia 
(1992) 
12th century under  
Suryavarman II;  
Vishnu 
Sculpturing Vishnu and his reincarnated  
forms, and scenes from ancient Hindu  
epics, the Ramayana and Mahabharata. 
3 Pashupatinath 
Temple, and seven  
monuments and  
temples in the valley 
(Kathmandu), Nepal  
(1979) 
15th ~ 18th centuries,  
the Malla kings;  
the two Buddhist  
stupas of Swayambhu  
and Bauddhanath  
included 
Pashupatinath temple (Shiva) - Kathmandu,  
Changu Narayan (Vishnu) - Bhaktapur;  
Kathmandu Darbar Square temples  
(Bhagvati, Jagannath, Kotilingeswara  
Mahadev, Mahendreswara, Taleju and  
Krishna); Bhaktapur Darbar Square  
(Teleju temple) 
4 Mỹ Son Sanctuary  
(Duy Phu Commune,  
Duy Xuyen District),   
Viet Nam  
(1999) 
 
4th ~ 13th centuries,  
Hindu Champa  
Kingdom;  
dominantly Shiva,  
also Krishna and  
Vishnu. 
A series of impressive tower-temples,  
having cosmological archetypes:  
the main tower (kalan), the sacred  
mountain (meru) at the centre, 
the square or rectangular base (bhurloka),  
and above this rises the main tower  
(bhuvakola), the realm of sun. 
5 Mother Temple of  
Besakih, Eastern  
Bali, Indonesia 
(WHL Tent. 1995) 
13th ~ 15th centuries,  
Geigel-Kiungkung  
dynasty;  
Shiva, Brahma, and  
Vishnu, and Mother  
Nature. 
The largest and holiest temple of  
Hinduism in Indonesia, lies on sacred  
mountain of Agung at Pura Panataran,  
where enshrined the central shine of  
Trinity Hindu gods (Brahma, Vishnu, and  
Shiva); surrounding to this exist 18 other  
sanctuaries; total 86 temples are in the  
complex. 
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Abstract 
From monuments and archaeological sites to living historic cities, Islamic heritage sites 
represent a religious, cultural, economic and political history related to Islam that 
spans more than 14 centuries and reaches from the Americas to Australia. The World 
Heritage List includes a significant number of sites linked to this history. However, not 
all such sites are religious in nature. Many of them represent important stages in the 
historical and cultural continuum. With a focus on religious sites, this paper analyses 
the sites on the World Heritage List connected to Islam and discusses the significance 
of these sites in understanding the contributions of Islam in human development that 
cover an important period of world history. 
Islamic Heritage 
Within a few centuries after the inception of Islam in 610 CE, Muslims were ruling a 
vast region spanning from Spain to Afghanistan. They replaced two contemporary 
empires: the Byzantines and the Sassanid. In the subsequent periods, the influence of 
Islam spread to sub-Saharan Africa, East Africa, and Central, South and Southeast Asia, 
mainly through trading activities but also through political and military expansions. The 
period between the 7th and 16th
The term “Islamic heritage” carries various meanings. The most common and least 
ambiguous of Islamic heritage are the sacred sites of Islam. Zekrgoo and Barkeshli 
(2003) explains what makes a site sacred: “Sacredness is a quality that transcends the 
material domain of religion, and associates itself with the divine” (p. 97). Therefore, 
objects and places created or shaped by Muslims can be considered Islamic without 
being sacred; they become sacred only when an association with the religion is 
perceived by Muslims. To understand this phenomenon, they further explain, one 
needs to view “the monuments, the artefacts and the whole culture from the 
 century is considered the golden age of Islam when 
the Islamic world excelled in art, architecture, science and technology and made great 
advancements in science and trading. In the context of world history, this period, 
which coincides with the “dark ages” in Europe, fits perfectly within the historical and 
cultural continuum by bridging the gap between the Roman era and the Renaissance. 
The heritage of Islam collectively thus represents a significant stage of human history. 
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viewpoint of the people who have created it” (p. 94), a view that has been echoed by 
Mahdi (1979) as well. And this requires an understanding of some of the key concepts 
of Islam and the historical and cultural contexts of these sites. 
Sites that reflect the application of Islamic art and architectural principles, related to 
the religious or political history of Islam and practices of Islamic traditions, and are 
influenced by Islamic values are also considered a part of Islamic heritage. Mosques 
became the most dominant structures symbolizing the presence of Muslims in the 
places where they settled. Madrasas – the institutions dedicated to theology and 
Islamic laws – and the shrines of Muslim saints and mausoleums of leaders of Islam are 
examples of other types of sacred sites. Mosques, though, are probably the most 
significant structures of all the structures that represent Islam. However, there are also 
palaces, caravanserais, forts, gardens, hammams, etc., that represent Islamic heritage. 
Often, these sites are a part of an “Islamic city”, which may “mean a city founded by 
Muslims during some particular, historical epoch; or a city whose design, construction 
and expansion took place during epochs dominated by Islamic civilization; or a city that 
has in it certain, specific features generally identified as Islamic (mosques and minarets, 
for example); or finally, a city, old or new, that happens to be located within the 
Islamic world” (Ibrahim, 1998). 
This paper discusses the value of Islamic heritage by analysing the sites on the World 
Heritage List. The sites on the List are a small fraction of the vast array of sites 
associated with Islam and do not necessarily represent the most sacred ones. For 
example, the most sacred cities of Islam, Makkah (also spelled Mecca) and Madinah 
(also spelled Medina) are not on the List. The main purpose of this paper is to highlight 
the significance of religious heritage beyond the realm of religion and stimulate further 
research into the subject. 
Islamic Heritage on the World Heritage List  
The World Heritage List inscription process does not consider religious value as one of 
the criteria. For the purpose of this paper, the meaning of Islamic heritage discussed in 
the preceding section is used as a framework to identify the sites of Islamic heritage. It 
is found that more than ten per cent properties on the current World Heritage List can 
be considered Islamic heritage. Despite the religious label, many of these sites are 
non-religious in character (UNESCO World Heritage Centre, 2015). 
The following table provides a summary of the Islamic Heritage on the 2014 World 
Heritage List (Table 1): 
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Table 1: Number of Islamic heritage sites on the World Heritage List - 2014 
Region Country Number of sites 
Arab States     31 
 Algeria 3  
 Bahrain 1  
 Egypt 1  
 Iraq 1  
 Jerusalem(Site proposed by Jordan) 1  
 Jordan 2  
 Lebanon 1  
 Morocco 7  
 Oman 1  
 Qatar 1  
 Saudi Arabia 2  
 Syrian Arab Republic 4  
 Tunisia 3  
 Yemen 3  
Africa   8 
 Ethiopia 1  
 Kenya 1  
 Mali 3  
 Mauritania 1  
 Niger 1  
 Tanzania, United Republic of  1  
Asia and the Pacific   30 
 Afghanistan 2  
 Bangladesh 1  
 China, Kazakhstan, Kyrgyzstan 1  
 India 7  
 Iran (Islamic Republic of) 8  
 Kazakhstan 1  
 Kyrgyzstan 1  
 Pakistan 3  
 Turkmenistan 2  
 Uzbekistan 4  
Europe and North America   16 
 Albania 1  
 Bosnia and Herzegovina 1  
 Greece 1  
 Italy 1  
 Russian Federation 1  
 Spain 6  
 Turkey 5  
Total   85 
Source: Compiled from http://whc.unesco.org 
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The regions in Table 1 are based on the WHL. As expected, most Islamic sites are 
located in the Arab states. However, if the Arab states located in Africa (in this case 
Egypt, Morocco and Tunisia) are removed from the list, then the Asia and the Pacific 
region (excluding the Arab states) would have the most number of Islamic heritage 
sites. Although Spain is always known for having Islamic sites, it is interesting to note 
that six other European states have World Heritage sites related to Islam. 
The first World Heritage sites were inscribed in 1978 and the first Islamic sites were 
added to the List a year later in 1979. Since then, Islamic sites have been added to the 
List regularly (Figure 1). Of the 85 sites identified, the majority are living historic cities 
(38) and historic urban districts or remains of old cities (12). Only a few sites falls 
within the category of individual monuments.  
Figure 1: Number of Islamic heritage sites by year of inscription  
 
 
 
Source: Compiled from http://whc.unesco.org 
 
A majority of the sites meet criteria (ii), (iii) or (iv), with most sites meeting Criterion 
(iv) (Figure 2 and Box 1).  
Collectively, the sites represent the 12th to 16th
 
 centuries the most. However, the Arab 
countries in Asia and East Mediterranean countries have the most number of sites that 
represent the early Islamic sites (Figure 3).  
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Box 1: World Heritage Inscription Criteria 
Criteria for Inscription on the World Heritage List 
Criterion (i): to represent a masterpiece of human creative genius; 
Criterion (ii): to exhibit an important interchange of human values, over a span of time or 
within a cultural area of the world, on developments in architecture or technology, 
monumental arts, town-planning or landscape design; 
Criterion (iii): to bear a unique or at least exceptional testimony to a cultural tradition or to 
a civilization which is living or which has disappeared; 
Criterion (iv): to be an outstanding example of a type of building, architectural or 
technological ensemble or landscape which illustrates (a) significant stage(s) in human 
history; 
Criterion (v): to be an outstanding example of a traditional human settlement, land-use, or 
sea-use which is representative of a culture (or cultures), or human interaction with the 
environment especially when it has become vulnerable under the impact of irreversible 
change; 
Criterion (vi): to be directly or tangibly associated with events or living traditions, with 
ideas, or with beliefs, with artistic and literary works of outstanding universal significance. 
Source: (UNESCO World Heritage Centre, 2013) 
 
Figure 2: Historical periods represented 
Europe                             
                  
North Africa                              
                  
Sub-Saharan Africa                       
                  
East Africa                      
                  
West Asia/ 
East Mediterranean                               
                  
Persia/Mesopotamia                              
                  
Central Asia                           
                  
South Asia                         
                               
Period (CE) 6 th 
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Number of sites:   1~2  3~4  5~6  7~8   
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The Value of Islamic Heritage 
Figure 2 and Figure 3 are useful representations of the historical development of Islam 
and the significance of Islamic heritage respectively. In its early years, Islam spread 
rapidly within the Arab region with the centre of power shifting from Makkah, Saudi 
Arabia to Damascus, Syria and then to Baghdad, Iraq. Parallel political and educational 
centres also emerged in Cairo, Egypt along with Cordoba, Spain. During this period, 
great advancements were made in science and technology and a distinctive Islamic 
artistic and architectural vocabulary was developed. Although Mongol invasions in the 
13th and 14th
On one level, Islamic heritage represents the excellence of human creativity in Art and 
Architecture. For example, many of the sites on the World Heritage List meet Criterion 
(i), a criterion that refers to “masterpiece[s] of human creative genius”. While the Taj 
Mahal (India) is probably the most renowned site under this category, seven Islamic 
cities from all periods of the golden age of Islam also meet this criterion (among 
others). This indicates an integration of high quality art and architecture in city 
development.  
 centuries destroyed much of the great Islamic cities in Persia and 
Mesopotamia, subsequent Mongol rulers adopted Islam and later established the 
Mughal Empire in South Asia. The history of Islam thus reflects a history of cultural 
assimilations over a long period of time and at various cultural contexts. 
Figure 3: Islamic World Heritage Sites by Criteria 
 
Source: Compiled from http://whc.unesco.org 
Note: Most sites meet more than one criterion; therefore, the total number of sites does not 
correspond to the total shown in Table 1. 
On another level, and more importantly, they also represent “important interchange of 
human values … on developments in architecture or technology, monumental arts, 
town-planning or landscape design” that have both temporal and spatial dimensions. 
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The inclusion of large number of sites on the World Heritage List under Criteria (ii) and 
(iii) is a testimony to this (Figure 3). 
Unlike early Spanish settlements in the Americas or the British colonies in Asia, the 
development of early Islamic cities did not follow any common pattern. There were no 
pattern books for early Islamic cities. Rather, their development was based on certain 
Islamic values and traditions. This provided the Islamic cities with some common 
characteristics, while basing their development on local cultural contexts (Abu-Lughod, 
1978). 
One of the strongest influences of Islamic values in art and architecture is the 
development of abstract geometric patterns, or arabesque, that can be repeated an 
infinite number of times. To address the general ban on the use of human or animal 
figures in building decoration in Islam, the arabesque was developed (Canby, 2005). 
Most number of sites on the List have been inscribed under Criterion (iv), a recognition 
of Islamic heritage’s significance in the world history. Many of the Islamic architectural 
traditions have their roots in the preceding cultures (Jayyusi & Marín, 1992). For 
example, early Persian mosque architecture, which had significant influence on 
mosque architecture in Persia, Central Asia and South Asia, evolved from the 
architectural development of the Sassanids; the architecture of the Ottomans was an 
extension of the architectural development of the Byzantines and the Mughals 
adopted Hindu architectural elements in the Islamic architecture of the Indian 
subcontinent. While Islamic art and architecture assimilated many of the artistic and 
technological development of earlier cultures, both were further developed, 
innovations were made and refined through the application of new mathematical 
knowledge, especially geometry, in construction methods (Ashkan & Ahmad, 2010). 
Concluding Discussion 
To Muslims, Islam is much more than a religious belief. It is a complete way of life. 
Consequently, Islamic values permeate every aspect of the life of a Muslim. These 
values are therefore naturally extended to the built environment of Islamic societies. 
Mosques, a dominant built form in Islamic societies are not the only structures of 
Islamic heritage on the World Heritage List. The Islamic heritage on the List does not 
only represent the creative excellence of humans, it also represents a significant stage 
in human history: the sites represent a period after the decline of Roman civilisation 
and the dawn of Renaissance. During this period, which coincides with the Middle Ages 
in the European history, Muslims “not only kept the line of human intellectuality and 
creativity alive, but greatly enhanced it” (Jayyusi & Marín, 1992, p. xix). 
This paper looks at Islamic heritage on the World Heritage List only. As new sites are 
added to the List every year and our understanding of cultural heritage is continuously 
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expanding, it may be safe to say that the List does not represent every element of 
Islamic heritage.  Additionally, as we understand now, the human heritage spectrum is 
much wider and has strong intangible dimensions attached to it. Intangible and 
moveable Islamic heritage related to the fields of arts, crafts, mathematics, navigation, 
and sciences have not been included in this paper’s discussion. One major omission in 
the discussion is the intentional destruction of religious heritage. Recent conflicts, 
especially in Arab states, have led to the destruction of a significant number of Islamic 
heritage – both sacred and secular – sites, leading to the inclusion of several sites on 
the List of World Heritage in Danger. Ideological differences are often the main cause 
of such destruction. Although this topic is beyond the scope of this paper, it is 
nevertheless an important one and should be part of any discourse that covers issues 
related to the safeguarding of cultural heritage.  
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Abstract 
Buddhism is a religion established by Gautama Buddha of India in 6th century BCE. The 
religion was imported to Korea in the 4th
Passing through the Three Kingdoms Period and the Goryeo Dynasty, the Buddhist 
doctrine was established, and Buddhism was combined with the indigenous faiths and 
traditional belief of revering mountains. Buddhist temples of Korea reflected these 
strong local features which distinctly differentiated them from temples of other 
countries. The traditional belief in mountains especially formed a combination with 
Buddhism and resulted in temples being established in great mountains of the country. 
The composition and building layouts of the mountain temples evolved into various 
different forms, whilst adapting to the location and topography of the land.  
 century through China and several different 
routes. Ever since its official recognition by the state in the Kingdoms of Goguryeo, 
Baekje and Silla, Buddhism flourished in Korea for approximately 1,000 years until the 
end of the Goryeo Dynasty. Buddhist temples founded under the patronage of the 
royal family were important centers demonstrating the exchange of East Asian 
Buddhist culture and architecture.    
However, Buddhism suffered harsh oppressions during the Joseon Dynasty 
(1392-1910) which adopted Confucianism as its state ideal, resulting in many tangible 
changes. Almost all temples in urban areas were closed down and only mountain 
monasteries survived. Placed under difficult political, economic, and social conditions, 
Buddhism of Korea evolved into forming the Tong (通, meaning consolidation, 
integration) doctrine, which integrated the theoretical doctrine and religious belief 
into one system. Mountain monasteries of Korea became equipped with the 
appropriate layout and functions to fulfill this philosophy. Such features of the 
mountain monasteries of Korea are still maintained up till today.  
Mountain monasteries of Korea are placed in the midst of the mountain, and can only 
be reached by following a long winding entrance path formed along a stream. Around 
the 17-18th centuries the buildings were laid out to form a square shape with a 
courtyard in the middle, in front of the main prayer hall. Looking from the outside, the 
buildings appear to form a tight cluster, but the highest main building forming the 
square has a commanding open view of the mountain, utilizing the natural slope. The 
building layout follows the courtyard style, but the individual buildings which 
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constitute the cluster are placed following the belief and doctrine, forming a unique 
Korean mountain monastery with diverse buildings and unique spatial composition.  
Beopjusa Temple in Songnisan Mountain, Magoksa Temple in Taehwasan Mountain, 
Seonamsa Temple in Jogyesan Mountain, Daeheungsa Temple in Duryunsan Mountain, 
Bongjeongsa Temple in Cheondungsan Mountain, Buseoksa Temple in Bonghwangsan 
Mountain, and Tongdosa Temple in Yeongchuksan Mountain all show these 
representative features. The seven temples (monasteries) were enlisted on the Korean 
World Heritage Tentative List in December 2013, and all seven are located in deep 
mountainous regions. They also share similarities in their historic evolution, being 
originally established in the 6-7th centuries, and having underwent expansion and 
reconstruction during the 17-18th
Firstly, the mountain monasteries of Korea exhibit the exchange of fundamental 
factors of East Asian Buddhism, but at the same time shows a unique architectural 
layout and space based on the natural environment and culture of Korea.  
 centuries to adopt the current layout and spatial 
form. The seven temples show the archetype of Korean mountain monasteries through 
their various building arrangements and harmony with nature. The temples maintain 
authenticity from the tangible heritage viewpoint, and integrity in the function and 
style of mountain monasteries established after the mid-Joseon Dynasty. The following 
is a summary of the Outstanding Universal Value of the traditional mountain 
monasteries. 
Secondly, the traditional Korean mountain monasteries show the overall historic 
development process of Buddhism in Korea, and at the same time is testimony to the 
traditional Korean architectural style and space. They are especially important in 
tracing the paths employed by Buddhism to live through the Confucian dominated 
Joseon Dynasty, which are shown in the location, layout of buildings, spatial 
composition and the names of buildings.  
Thirdly, Korean mountain monasteries created the temple structure typology of 
organic layout in concordance to the natural environment. The monasteries were 
especially influenced by pungsu and materialized the ideals of coadjustment for the 
mutual existence of human and nature. For such reasons, the mountain monasteries of 
Korea are considered to be an archetype of Korean traditional architecture forming an 
ensemble with nature.  
Fourthly, the mountain monasteries embody the Tong Buddhist ideal and practice 
combining both the Meditation School and Doctrinal School, which are only prevalent 
in Korean Buddhism from the Joseon Dynasty. The monasteries still maintain the 
religious functions of ascetic practice, ritual and daily living, and also house diverse 
documentary heritage and intangible heritage, Buddhist images, Buddhist paintings, 
and Buddhist objects.  
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